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BY THE PUBLISHER 
7 


Today the old works Jainology arenotavailablein Englishin the country, 
whereas the popularity of learning English has increased condsiderably 
Tourist coming from all over the world to visit India do not find any Jain 
literature in English, except sculptural art of the temples. Jains are 
famous for their affluence and compassion but do not publish and 
distribute English Jain Literature to the eager seekers of the truth. In ` 
today’s times, it is immensly needed to publish such books for the English 
knowing people having interest in the oriental researches and scriptures. 


Dravya Sangraha is a great compendium on Jain religion and philosophy. 
Itis worth distributing to the real seekers of the truth. 


Earlier this book was published in 1917 as a sacred book of the Jains in the 
J.L. Jain Memorial Series by Shri Sarat Chandra Ghosal and republished 
in 1956 by Delhi Jain Samaj on the 2500th anniversary of Lord Buddha, 
on the occassion of the seminar on Jainism and universal peace. 


Shri Chandraprabh Digamber Jain Mandir Trust was established on 
23rd day November, 1916 by Seth Sukhanand Gurumukhrai for the 
purpose of the Digamber Jain Temple. The Trust is managed by a Trust 
Board with the assistance of Managing Committee and Advisory Board. 
Apart from the temple, trust is conducting a dispensary, a pathshala and a 
pustakalaya. 


Shri Chandraprabh Digamber Jain Mandir Trust has taken 
the project for republishing the rare available Jain Literature The 
Trust is highly indebted toBr.Shri Hemchandji Jain of Piplani (Bhopal), 
whoseinspiration has alone made possible this new adventure and 
activity in the life of theTrust. 


The publishers are thankful to the printers M/s. Yogeshwar Print 
& Pack, Bombay for extending their co-operation in 
timely publication of this work.. We are also thankful to all those people 
who have directly or indirectly helped and inspired us for publishing this 
work. 


Shreyansprasad Jain. 
Managing Trustee, 
Shri Chandraprabh Digambar Jain 
Mandir Trust, BOMBAY. 


FOREWORD TO 3rd EDITION OF 
“DRAVYA SANGRAHA” 


This famous work ‘Dravya Sangraha’ is a compendium of all aspects of 
Jain religion and philosophy. The greatness of this book can be realised 
from the fact that it is taught to all the Jain boys and girls for imparting 
basic knowledge of the Jain tenets. 


ae second edition of this book was published in 1956 by Delhi Jain 
Samaj on the occasion of the seminar on ‘Jainism and Universal Peace’ 
held on the 2500th anniversary of Lord Buddha, and the copies of the 
same presented to the eminent deligates who attended the said function. 
Since then this book has never been republished so far. One fails to unde 
rstandas to why this book was not been republished on the auspicious 
occassion ofBhagwanMahavirs 2500th Nirvana Anniversary celebrated 
in1974-75 In the year 1982-83 four American students who were 
sent by Sir M.K. Gandhi, London, came to India for learning Jainism. 
They were, taught with the help ofA Short Reader to Jain Doctrines” 
and this book “Dravya-Sangraha”. As copies of ‘Dravya- Sangraha’ 
in Englishwere no where available in the country except the one which I 
possessed, photostat copies had to be taken and given to those students. 
Really I felt unhappy with such a condition of such important scriptures 
in English. 


During 1984 ‘Paryushana Parva’ when I had been to Shree 
Chandraprabha Digambar Jain Mandir, Bhuleshwar, Bombay, for giving 
discourses, my suggestion of undertaking the work of publishing this 
great gem ‘Dravya-Sangraha’ (English) was readily accepted by Trustees 
of the Mandir Trust. So now this 3rd edition of this book is possible by 
the concerted efforts of Shri Moolchand Patni, Hon. secretary of the 
Library of the above Mandir and Shri Dharamchand Jain, Shri Madanlal 
Jain and other Trustees of the said Mandir 


Shri Moolchand Patni not only deeply studied the English rendering 
of this ‘Dravya Sangraha’ of Shri Saratchandra Ghosal but he also 
forwarded his valuable comments on it to me. He desired that my views 
be given about the author of the book, Who according to him, is 
-~Nemichandra Siddhantideva and not Nemichandra Siddhanta 
Chakravarty. Till date most of us were knowing that Nemichandra 
‘Siddhanta Chakravartv’ - who wrote Gommatsara, Labdhisara, 


Trilokesara, Kshapanasara, i$ the writer of this book. But recent studies (Ņ 
and researches have proved that Nemichandra ‘Siddhantideva’ is the real 
author of ‘Dravya Sangraha’. Nemichandra Sidhantideva was the disciple 

of Muni Nayanandi and was the ‘Guru’ (Preceptor) of Muni Vasunandi- 
Siddhantideva. Moreover the Sanskrit commentary of ‘Brahamadeva’ on 
this work has helped in establishing the period of Nemichandra 
Siddhantideva. He lived in the period of King Bhoj’s rule and wrote this 
book nearly in V. S. 1125 i.e. the ending period of 11th Century A.D. The 
commentary lines are:- 


“ay amaa IRAs AeA a peana — 

| arafua: foreravectyareg aratrararana amt aaa AET 
ERIGE] araia a aa a aa arcaat 
zam aa maA gaama a Aaaa 
maaa aa ep erar famia AmA 
mads aira oft raea: qå qefi mnta eae 
eat aAa ofa aaaea gee ineen fE 
qipa ofa: mA” 


Namichandra Siddhantideva first wrote Laghu Dravya-Sangraha 
containing 26 verses only; but later on for the sake of having more 
specific knowledge he wrote “Brihad Dravya Sangraha” comprising of 58 
verses. On comparing these verses with the verses of Panchastikaya of 
Kundkund Acharya, it appears thatNemichandra Siddhantideva has 
followed ths style of Panchastikaya. Thus this work can be said as an 
abridged form of Panchastikaya. 


The various philosophical discoveries made by the great Jain TEN 
& thinkers of the past are of immense value to the modern world of 
scientific age. Jainisim is said to be the first anc the last university of 
Ahinsa (non-violence and passionlessness). Fraternity for all beings is the 
noblest motto of human-life. So non-violence must be realised and 
practised for our very survival. The theory of relativity as now 
discovered by the great scientist Albert Eienstin has already been 
existing there in Jainism as an eternal truth in the form of the ‘Theory of 
Anekantvad & Syadvad’. The multifarious (Anekant) nature of the soul 
and non-soul substances can only be understood and described properly 
through the principle of conditional predication, i.e. ‘Syadvad’ or relative 
statement with reference todifferent view-points. This is the syst” 
ematic and synthetic approach to comprehend the ‘Complexity of 
Reality . 


ee ee ee ee a a 
1. Tirthankar Mahaveera and his Acharya Parampara, Vol. 2 P. 439-441 
by Lt. Pt. Nemichandra Shastri, Jyotishaacharya. 


It is an established fact.that when an unprejudiced mind impartially 
goes through Jain -Scripture, he immediately ge¥ attracted towards the 
most scientific and logical interpretations of Jainism and aspires to be a 
true Jain in practical life. Dr. Hermann Jacobi a Jerman Savant; Mr. 
Herbert Warren an English gentleman and many others are the proof of 
this conviction. Dr. Jacobi read his paper in the 3rd international congress 
of the ‘History of Religions’.as under:- 


“In conclusion let me assert myconviction that Jainism is an original 
system, quite distinct and independent from all others and that, 
therefore it is of great importance for the study of philosophical thought 
and religious life in ancient India” 


Mr. Herbert Warren had not only accepted Jainism but has also written 
two important books, namely “Jainism” and “Jainism Not an Atheism”. 


Here I can not forget to remember the great contribution of late 
Barrister C.R. Jain, Justice J.L. Jaini, Prof. S.A. Jain, Prof. A. Chakravarty, 
Prof. A.N. Upadhye, Saratchandra Ghosal etc. made towards enriching 
the English Jaina Literature. Their works too need to be republished. 
However, this is a good start that the trustees of Shri Chandraprabha 
Digamber Jain Mandir, Bhuleshwar, Bombay are undertaking the work 
of re-printing/republishing of Shri Ghosal’s English rendering of 
Dravya-Sangraha. They deserve all appreciation and in the end I once 
again take this opportunity to express my sincere thanks to Shri 
Shreyansprasad Jain, (Managing Trustee), Shri Champalal Gandhi, 
Shri Madanlal Jain (Trustees) and Shri Moolchand Patni, Shri 
D.C. Jain, (the members of the Managing Committee) 


“OM NAMO ARIHANTANAM” 


Br. Hemchand Jain. ‘Hem. 
Sr. Design Engineer 
(Steam Turbine) 
. Bharat Heavy Electricals Ltd. 
Dt. 2.11.1986 PIPLANI, Bhopal (M.P.) 462 021. 


Shri Veer Nirvan Samvat, 2513 
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DRAVYA - SANGRAHA 


Hansa aa fuaa sar forfez 
afaafaraz 72 q qaga farq nene 


Jivamajivam Davvam jinavaravasahena jena niddittham. 
Devinda-vinda vandam vande tam savvada sirasa-(1) - 


Padapatha-ia Jena, by whom Ruat aq Jinavaravasahena, th 
greatest of the great Jinas. @an-aaq Jivamajivam, Jiva and Ajiva 
zq Davvam the Dravya, fz Niddittham, has been described. 
afag-fizaz’ — 


 Devindavindavandam, worshipped by the host of Indras. 4 Tam, 
him, waa Savvada always. fara Sirasa, with the head. 4% Vande, 
salute, 


1l. LIalways salute with my head that eminent one among the 
great Jinas, who is worshipped by the host of Indras and who has 
described the Dravyas (substances) Jiva and Ajiva. 


COMMENTARY 


The title of this work “‘Dravya-Samgraha’ being interpreted liter 
ally means “A compendium of Drvyas.” According to the Jaina 
philosophy the component factor of the universe is Dravya (substance), 
which is subdivided into Jiva (living ) and Ajiva ( non-living ) 
substances. Everything in this universe is either Jiva or Ajiva ora 
resultant of these. The auther of Dravya-Sangraha has fully 
described Dravya with its classes and sub-classes in verses 1-38 
of this work. Jiva, the first variety of Dravya, is defined in worse 
and a detailed explanation of this definition is given in verses 3-14 
"Ajiva the second variety of Dravya, is next described with its 
-subdivitions in verses 15-27. 


2 Dravya-Samgraha 


The first verse of this work is nothing but the usual Mangala- 
charan, in which the author salutes Mahavira, the twenty-fourth 
Tirthankara of the Jainas, He is called here the Eminent One 
among the great Jinas. The word Jina literally means “the Victor’, 
Qne who has freed himself from the bondage of Karma by conquering 


Raag (attachment) and Dvesa (Aversion) is called a Jina by the Jainas. 
In Buddhist scripture the word Jina is often used as a synonym to 
Buddha. Inthe lexicon called Amarakosa and in popular Sanskrit 
literature, the use of the word Jina is to signify Buddha is too common 
The Buddhists take the word Jina to mean one who has conquered. 
Mara. But the word Jina is used in a special sense by the Jainas. 
The Ganadharas or disciples of the Tirthankaras and the Tirthankaras 
themselves are known as Jinas. Jinendras, Jinesvaras, etc. 


Lord Mahavira has been saluted at the beginning of almost all 
he later works of the Jainas. Here it is said that he is worshipped 
by the Indras. Indras are Gods who possess special excellent powers 
qua fez AT: Tattvartha-raja-varttika by Akalanka Deva. IV 
4. 1.) According to Jaina eschatology there are four kinds of Gods 
dwelling in four different spheres, known respectively as Bhavana, 
Vyantara, Jyotisa and Vaimanika. The Vaimanika region is again 
sibdivided into Kalpa and Kalpatita spheres. Indras are a higher order 
of Gods who dwell in Bhavana, Vyantara and Jyotisa regions and 
the Kalpa sphere only of the Vaimanika region. There are no Indras 
in the Kalpatta sphere. 


Besides these Indras among Gods there are also others among 
men and among the lower animals. 


There is a difference of opinion between the two principal sects 
of the Jainas as to the number of Indras. “The Svetembaras assert 
that there are twelve heavens and sixty-four Indras;” but “the 
Digambaras maintain that there are sixteen heavens and one hundred 
Olympian monarchs (Indras),” From a verse found in most of the 
commentaries on Digambara Jaina works, we learn that “there are 
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. 


forty Indras among the Gods who dwell in Bhavana (sphere) thirty- 
two among the Gods (who live in) Vyantara (sphere), twenty-tour 
among the Gods (living in) Kalapa (sphere) two among the Joytisa 
or planetary Gods; the sun and the moon, one among men and 
one among the Tiryaks (ie., all creatures excluding Gods, men and 
inmates of hell).” 


Mahavira is said to have been the propounder of all the Jaina 
= Canonical works. The wrong theory that Mahaviraisthe founder 
of Jainism and that Jainism is an off shoot of Buddhism, has long 
ago been exploded; and when we say that there isa tradition that 
Mahavira spoke to his disciples what has been embodied in the 
Canonical works of the Jainas, it must be understood that, though 
the fundamental truths of Jainism were preached long before 


Mahavira, it was after the Nirvana of this last Tirthankara that the 
teachings of Jainism were reduced to writing which formed the basis 
of the Jaina Canonical works now extant. 


The word ”Jiva” is usually translated as ’Soul” ’ Living being,” 
‘Consciousness,’ etc. and Ajiva as” things without life,” non-living 
substance,” etc., but we shall use the original words throghout the 
translation. The accurate meanings of these terms will be understood 
from the verses which follow, and which deal with the distinguishing 
characteristics, if each of these substanes, 


Sat vasa wats Hat aesahearay | 
Mar daresay feat at faeqarears il 2 tl 


Jivo uvaogamao amutti katta sadehaparimano. 
Bhotta sansarattho siddho so vissasoddagai-- (2) 


Padapatha- à Jivo, Jiva. ahma) Uvogamao, characterised by — 
upayoga. agı Amutti, formless. mI Katta, agent azasaat Sadeha- 
parimano, equal in € «tent to its own body. ata Bhotta, enjoyer. 


4 Dravya-San Enang 


dazed Samsarattho, being in the Samsara. fl Sidho, Siddha. 
at So, he, aaaea Vissasoddhagai, having a natural upward motion. 


2. Jivais characterised by upayoga, is formless and an agent, 
has the same extent asits own body, is the enjoyer ( of the fruits 


of Karma), exists in samsara, is Siddha and has a characteristic 
upward motion, 


COMMENTARY 


In this verse the author lays down the distinguishing character 
istics Of Jiva. The nine characteristics of Jiva mentioned in this 
verse will be taken up one by one in verses 4--14, anda full explana- 
- tion of them will be given in the notes to the said verses. 


Brahmadeva in his Commentary on Dravya-Sangraha has 
. metioned in connection with this verse that each of these charac- 
teristics of Jiva is mentioned in order to differantiate the Jaina 
conception of ’Jiva’ from that of sankhya, Nyaya, Mimansa, Charvaka 


Sadasiva and Bauddha systems of philosophy. His words are as follows : 

“afafa: seats ofa, amaia aaa ofa, wga- 
sacar again o, arig aenga ated sia, tagg- 
aR- Anaa- Aaa- ofa, aiga- ale 
sa-a- aR A aa- = vg-areatnea 
oa sa sa-a aetra-aerare ofa fa Aaah MAEN: 


i.e., Jiva is established to (refute) Charvaka, its characteristic of 
having upayoga consisting of Jnana and Darshan is said to (refute) the 
followers of Nyaya, that of Jiva being formless to (refute) Bhatta 
(i.e, those who follow Kumarila Bhatta, the propounder of one 
branch of Mimamsa philosophy ) and Charvaka, that of the agency 
of Karma to (refute the) Sankhya (view), that of having the same 
extent of its body is expressed to refute the three, viz., the Nyaya, 
Mimamsa and Sankhya views, that of the enjoyment of ( the fruits of) 
Karma is said to refute the Buddhistic view, that of being in the 
Samsara to refute Sadasiva, that of being Siddha to refute Bhatta and 
Charvaka, and that of having an upward motion to refute views of 
all other writers. ” 


It should be remembered that, as the Hindu and the Buddhist, 
philosophers omitted opportunity to refute the views of the Jaina 
philosophy, so also the Jain philosophers on their part tried to refute 
the views of their opponents. It isa special feature of nearly every 
system of Indian philosophy to proceed to maintain its own views 
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after refuting those of other systems. Examples of such refutation 
by Hindu philosophers may be found in Vedanta Sutra, Chapter I 
Padas I and IJ, and Sankhya Sutra, Chapter V. The refutation of the 
views of the Hindu systems of philosophy may, on the other hand, be 
found in numerous Jaina works such as Ratnakaravatarika; Syadava- 
damanjari, Prameyakamalamartanda, etc., etc. 


In this verse also Jiva is recognised as against the Charvaka view, 
which recognises no proof but pratyaksa which is only derived 
through the senses. The Nyaya system recognises the difference 
between a quality and the possessor of a quality (guwafwaz:) , but 
in this verse, by saying that jiva consists of the quality upayoga 
which is made up of Jnana and Darshana, that theory of Nyaya is up- 
set. Similarly by saying that Jiva is the agent of all actions, the San- 
khya theory that Purusha is indifferent (eaa), is denied. The other 
characteristics also deny in this manner the views of Mimansa, Bud- 
dhistic and other systems of philosophy, These will be further is- 
plained in notes to verses 4-14, But it should be remembered that 
the author does not directly proceed to refute the views of the 
other systems of philosphy, for that would be entirely impossible in 
a compendium like this. What the commentator, therefore, suggest, 
is that by laying down this definition of Jiva, the auther has 
incidentally denied the opposite views of other systems of philos- 
phy, 


For a brief accout of the tenets of different systems of philosa- 
phy, we refer the reader to Sarvadarsansangraha of Madhavacharya 
(Ed. by Cowell) in which the acount of Jaina philosophy, under the 
“Arhat Darshan,” is worthy of notice as being written by a non-Jaina 
author who, though not very enthusiastic about Jainism, tried his 
best to be impartial. 


The following verse from Panchastikayasamayasara by Kund- 
kundacharya, is exactly similar to this verse of Dravya Samgraha:- 


Aafa gafe Sat svsiinfasfaal oz FAT | 
wot a sara a fe Gel we | 


. è, Jiva is conscious, formless, characterised by upayoga, attached 
© karma, the lord the agent, the enjoyer (of the fruits of karma), the 
pervader of bodies (large or small.)” 


The only characteristic of Jiva mentioned in Dravya-Samgraha 
but not found in the above verse, is that of having an upward motion; 


6 Dravya-San gra hya 


but this is mentioned in the next verse of Panchastikayasamayasara:- 
` ` . . + . ‘“¢ . 4 

gana faqgrat ed ahead zaari l i. e., “That which goes upward to the 

‘end of Loka, being freed from the impurity of karma.” 


AmA Agia sfea aqATS Brea 7 | 
Tae At Stat aaa | AUT HET 131 


Tikkale chandupana indiya balamau anapanao ya, 
Vavahara so jivo nichchayanayado du chedana jassa--(3) 


Padapatha. azm Vavhara, according to Vyavahara Naya. AFRA 
Tikkale, is three kinds of time. za Indiya, Indriya ( The senses ). 
qt Balam, force. =m Au, Life. muqam Anapano, respiration. 4 Ya, 
also. aanu: Chadupana, the four Pranas. g Du, but. Raamaa Nich- 
chanyanayado, according to Nischaya Naya. a% dJassa, whose. 
jaa Chedna, consciousness. at So, he. ÑA Jivo, Jiva. 


3. According to Vyavahara Naya, that is called Jiva, which is 
possessed of four Pranas. viz., Indriya (the senses), Bal (force), Ayu 
(life) and Ana-prana (respiration) in the three periods of time (viz., 
the present, the past and the future), and according to Nischaya Naya 
that which has consciousness is called Jiva. 


COMMENTARY. 


Vyavahara and Nischaya Naya is thus distinguished in Dravya- 
nuyogatarkana of Bhoja: 


“Mag mag yia fafasaay 
meni aran af aag aT n” 


i, e; “Therefore, this is to be understood as described in the 
Bhasya ( Visesavasyaka-bhasya, a celebrated Jaina work ) that 
Nischaya narrates the real thing and Vyavahara narrates things in 
the popular way. “Vyavahara Naya, therefore, is the ordinary or 
common sense point of view in which we speak every day about the 
things of this world. But Nischaya Naya isthe realistic point of 
view, which attempts an accurate description of the realities which 
are over-looked in our everyday parlance For example, we ordinarily 
say “a jar of honey;’ but to be accurate we must say “a jar of clay 
or some other substance containing honey” The characteristics of 
Jiva will be examined from both these points of view in the following 
verses. 

Here it is said that ordinarily we say that Jiva ( Living Subst- 
ance ) possesses the five senses, Sight, Hearing, Touch, Taste and 
Smell, the three forces of thought, word and action, life and respira- 
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tion. Indriya (the five senses), Bala (the three forces of thought, word 
and action), Ayu (life) and Anaprana (respiration)—these four are 
called the four Pranas of Jivas in the past, present and the future. 
The following verse from Panchastikayasamayasara is parallel to this 
verse of Dravya-Samgraha :— 


“Afe azie safe sflaeafe Ag Aad ged | 
at slat mm ge aafaa set |” 


i. e., “That is Jiva which lives, will live or has lived formerly by 


four Pranas. The Pranas are Bala (force), Indriya the (senses), Ayu 
(Life) and Uchchhasa (respiration),” 


Thus, from the ordinary point of view (Vyavahara Naya), we 
regard Jiva to possess a period of life, during which its characteristics 
are respiration and the employment of the five senses and the three 
forces of thought, word and action. But from the realistic point of 
view, Jiva is distinguished dy its own great quality, v. Z., Consciousness, 


sami saat gam at a daa agar | 
arg warq AÅ quna faa ata yi, 


Uvaogo duviyappo damsana nanam cha damsanam chadudka. 
Chakkhu achakku ohi damsanamadha kevalam neyam—(4) 


Padapatha, sam Uvaogo, Upayoga aa Duviyappo, of two 
varieties, za Damsanam Darsana. = Cha, and, umr Nanam, jnana. 


čau Damsanam, Darshana. =g Chadudha of four kinds. waa Neyam, 
is to be known 


arg sarE-wela "ari Chakkhu-achakkhu ohi-Damsanam, the Darshana 
like Chaksu, Achaksu and Avadhi s4 Adha, then. 
aa Kevalam Kevala. zau Damsanam Darsana. i 
4. Upayoga is of two kinds, Darshana and Jnana. 


Darshana is of four kinds. Darshana is known to be (divided into) 
Chaksu, Achaksu; Avadhi and Kevala. 


COMMENTARY. 


Verses parallel to these are found in Panchastikayasamayasara, 
as follows :-- 


“SaN ag gaa mA a iA aÀ | 
wae ari HUTT ye faafe u 


& Dravya-San grd 


aqua aga sarga a afar ates | 
asuna aaa aa qafa qama i” 


i.e, “Upayoga is of two kinds, being connected with Jnana and 
Darshana : know that this Upayoga is at all times inseparable from 
Jiva. Darshana also is said to be with Chaksu, Achaksu, Avadhi and 
the endless and eternal Kevala. 


Upayoga is the resultant of consciousness which, according to 
Nischaya Naya or realistic point of view is the sole characteristic of 
Jiva. Roughly, Upayoga may be said to bea sort of inclination 
which arises from consciousness. This inclination is either towards 
Darshana or towards Jnana. The difference between Darshana and 
Jnana consists in this, that in the former the details are not 
perceived, while in the later the details are also known. ”Before 
we know things in a detailed way, there is the stage whero we simply 
see, hear, or other wise become conscious of it in a general way; 
without going into itsins and outs. We simply know it as belong- 
ing to a class, we may know it as a horse, for instance, without going 
into any further details as to its individual characteristics. This 
is the first stage of knowledge; it may be called detail-less knowledge 
or indefinite cognition ( Darshana ). If this stage is not experienced 
there can be no knowledge of the thing.” Cognition of the details 
consists in Jnana ( knowledge ). 


Darshana is thus understood to be ”cognition in an undifferentia- 
ted way .... you see a picture, for instance, but you do not go into 
the details of it; you just know in a general way that it is a picture. ” 


Jiva, according to Jaina philosophy, consists of infinite Jnana 
and Darshana, but certain classes Of Karma tend to obscure these. 
Darshana is of four kinds, Chaksu, Achaksu, Avadhi and Kevala; so 
there are also four kinds of Karma which obscure each of these 
varieties. When there isa cessation or mitigation ( ğ®agma ) of one 
or more of these Varieties of Karma the corresponding class or 
classes of Darshana is or are evolved. Thus, by the removal of these 
Karmas, which obscure the Darshana which is received through the 
eye, a Jiva can see through the eyes. This is Chaksu Darshana 
( Darshana through the eye ) Again, by the removal of that Karma 
which obscure the Darshana through any sense other than the eye, 
or mind, a Jiva can cognise through the four organs of sense-ear 
nose, tongue or skin, and through the mind. This is called Achaksu 
Darshana ( Darshana not through the eye ). Similarly, when Karmas 
obscuring Avadhi Darshana are removed,a Jiva can have Avadhi 
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arshana (psychic knowledge, limited by space and time and obtained 
directly by the soul, e. .g., clairvoyance ). Lastly, by the removal 
of the Karmas which obscure Kevala Darshana,a Jiva can have 


Kevala (or perfect) Darshana (in which everything in the three worlds 
existent in the present, past and the future is at once cognised ), 


( Besides the four Varieties of Karmas obscuring Darshana 
already mentioned, there are also five others mentioned by Umasvami, 
e. g., Nidra (sleep), Nidranidra ( Deep sleep ), Prachala ( Trance ) 
Prachala prachala ( Drowsiness) and styanagriddhi ( Somnam- 
bulistic state ). These, together with the Karmas obscuring Chaksu, 
Achaksu, Avadhi and Kevala Darshana already mentioned, make up . 
nine Darshanavaraniya Karmas). 


ure agfa afgane aerate | 
auga HATHA TA-HSIU-HAAA FT N vl 
Nanam Atthaviyappam madisudaohi ananananani 
Manapajjaya Kevalamavi pachchakkha-parokkha-vheyam 
cha (5 ). 

Padapatha. Hftaesidi suwu Matisuda-ohi ananananani, the 
Jnana and Ajnana of Mati: , Sruta and Avadhi #f4 Avi also nuqaa 
Manapajjaya, Manah paryaya. tat Kevalam, Kevala wiu Nanam, 
Jnana. sza Atthaviyappam, of eight varieties. 4 Cha, also. Tava 
gaa #4 Pachchakkha-parokkha-vheyam, has the varieties Pratyaksha 
and Paroksha. 

5. Jnana is of eight kinds, viz., Jnana and Ajnana of Mati, 
Sruta and Avadhi, Manah-paryaya and Kevala. ( It is also divided 
into Pratyaksha and Paroksha ( from another point of view ), 


COMMENTARY 


In the previous Verse, the first stage of cognition, viz., Darshana. 
( undifferentiated knowledge ) has been described. In this verse the 
next stage, Jnana detailed knowledge ), with its varieties, is described. 

The eight kinds of Jnana are (1) Mati Jnana, (2) Sruta Jnana, 
(3) Avadhi Jnana, (4) Manah-paryaya Jnana, (5) Kevala Jnana, 
(6) Kumati or Ajnana of Mati, (7) Kusruta or Ajnana of Sruta and 
(8) Vibhangavadhi or Ajnana of Avadhi. 

Kundakundacharya has summed up all of them in the following 
verse :~ 


afua ma anf | 
gafeqe fimi a fafou fa marie da 1 


10 Drives coe sr eng 


i. e,” Abhinbodhika or Mati, Sruta, Avadhi, Manah-paryaya and 
Kevala- these are the five varieties of Jnana. Kamati Kusruta and 
Vibhanga - these three also are connected with Jnana. ” 


The three last-mentioned are nothing but false. knowledge of the 
first three. It will, therefore, be sufficient to explain the first five 
varieties only of Jnana. Umasvami has also mentioned them in Sutra 
9, Chapter 1 of Tattvarthadhigma Sutra. (e. g, aftaaaaa: yadta 
aaa: It should be remembered that these varieties of Jnana constitute 
the two sorts of Pramanas recognised in Jaina Philosophy “(aa yay’ 
(aa ga 2120). 


Mati Jnana is knowledge derived through the senses, including 
tke knowledge which arises from the activity of the mind. Sruta Jnana 
iş knowledge derived through symbols or signs (e.g., words which are 
symbols of ideas, gestures, (etc,). Avadhi Jnana is the psychic 
knowledge which is directly acquired by the soul without the medium 
of the activity of the mind or the senses. Knowledge in the hypnotic 
state may be cited as an example of Avadhi Jnana. Manah-paryaya 
Jnana is the knowledge of the ideas and thoughts of others. Mind 
reading is an instance of this kind of knowledge. Kevala Jnana is 
omniscience or knowledge unlimited as to space, time or object. 


In our everyday life we have Mati Jnana and Sruta Jnana, but 
there are instance, though rare, of persons who, under a hypnotic 
trance, have knowledge of certain things (Avadhi Jnana) and of 
persons who can read the thoughts of others (Mahah-paryaya Jnana). 
Though the exact nature of the last two kinds of knowledge have 
not yet been undetsrood, there is no doubt of the possibility of their 
existence. The mention, therefore, of these kinds of knowledge by 
ancient Jaina writers proves at that time there were evidences which 
led them to believe in these two forms of knowledge. The occult 
powers attainable by Yogis which are mentioned in Yoga Philosophy. 
of the Hindus also support the view that in ancient India occult 
sciences were by no means unknown. The last-mentioned knowledge, 
Kevala-Jnana or omniscience, which correspond to the knowledge of 
the sages called Sarvajnas or Trikaldarsis in the Puranas of the 
Hindus, is, according to the Jaina tradition, only possessed by those 
who have reached the highest point of elevation. The Tirthankaras 
and Ganadharas are said to possess such a kind of knowledge. 


Though it is not possible to understand the real nature of 
knowledge called Avadhi Jnana, Manah-paryaya Jnana and Kevala, 
Jnana, we can describe full the remaining two kinds of knowledge 
viz, Sruta Jnana and Mati Jnana. Sruta Jnana is knowledge derived 
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from words spoken by a person, from reading books, from seeing 
gestures of facial expressions and from all other kinds of symbols of 
signs Mati Jnana requires much detailed consideration; for it gives 
us an idea of that part of the Jaina psychology which treats of 
of Perception and Memory. 


In Jaina psychology four stages in Mati Jnana are usually 
recognised. These are called (1) Avagraha, (2) Iha, (3) Avaya and 
(4) Dharana. In works on Jaina Nyaya philosophy we find that 
Pramana is of two kinds-Pratyaksha (independent) and Paroksha 
(dependent). Pratyaksha is clear knowledge or cognition that this 
object is of such and sucha character, without depending upon any 
other kind of knowledge. That cognition, which is not clear by 
itself, i, e. that which depends upon some other kind of knowledge 
is Paroksha. Pratyaksha or independent knowledge is of two kinds. 
Sanvyavaharika and Paramarthika. Sanvyavaharika again is of two 
kinds, viz., indriya-nivandhana (caused through the senses) and 
Anindriya-nivandhana (nor caused through the senses.) The senses 
recognised in Jaina philosophy are the eye, the ear, the nose, the 
tongue and the skin. Mind (Mana) is called No-indriya or Anindriya 
(Not Indriya). 


This Sanvyavaharika variety of Pratyaksha is what we have in 
our every day life. The processes of Percep.ion and Memory are de- 
pendent upon this variety of Pratyaksha only. We shall, therefore, 
deal with Sanvyavaharika Pratyaksha leaving aside Parmyavthika 
Pratyaksha which includes the little understood occult knowledge- 
Avadhi, includes Manah-paryaya and Kevala mentioned previously. 


Sanvyabahara is the act of satisfying o desire to cognize. (afrita 
nate Rafe aac dae: Pramana Mimansa Vritti). This is the essence 
Sanvavhariea Pratyaksha which, according to Jaina philosophers, is of 
four kinds, viz., Avagraha, Iha, Avaya and Dharana. These four are 
identical with the four stages or.Mati Jnana already mentioned by 
us, and we shall now proceeed to explain each of these Four varieties. 


The first stage, Avagraha, consists in the general knowledge of 
an object when it is brought into contact with a sense organ. First 
of all, there is an excitation in the sense organ by the stimulus (viz., 
the object present in the outside world). Then there is an excitation 
in the consciousness. Thus, in the first stage a person is barely cons- 
cious of the existance of an object. 


The second stage, Iha, consists in the desire to know the parti- 
cular of the object e. g.,a desire tc know whether it is this or that. 
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Thus, similarities and differences of this object with other objects 
kecome the subject of consciousness in this stage. 


In the first (Avagraha), we have for example simply the know- 
ledge of a man, but in the second stage (Jha) we desire to know the 
particulars of this man, e. g., whether he is a resident of Karnatak or 
Lata country, etc. 


In the third stage, Avaya, there is a definite finding of the parti- 
culars which we desired to know in the second stage. The seeond 
stage is merely an attempt to know the particulars, while the third 
stage consists of the ascertainment of these particulars. 


The fourth stage, Dharana, consists of the lasting impression 
which results after the object; with its particulars, is definitely ascer- 
tained, It is this impression (Rit) which enables us to remember the 
object afterwards. Memory therefore, is the result of these four suc- 
cessive stages of Mati Jnana. 


Now we shall turn to that part of verse 5 of Dravya Samgraha 
which, after laying down the eight varieties of Jnana, says that it 
may also be devided into two classes from another point of view. 
These two classes are respectively known as Pratyaksha yProksha. 


We have already given a detailed account of Pratyvabsha, and it 
now remains o narrate briefly Paroksha knowledge. 


Paroksha knowledge is said to be of five kinds: (1) Smarana, 
(2) Pratyabhijnana , (3) Tarka, (4) Anumana and (5) Agama, Sma- 
rana is simple the rememberance of an object. PratYabhijnana is the 
recognition of an object by noticing similarities and differences. The 
difference between Smarana and Pratybhijnana may be understood 
from the following examples. We see a certain man. We then re- 
member that we had seen him previouly. This is Smarana. We go 
to a forest and see a strange creature. 


Then we remember that we have heard or read about such a 
creature, and we identify it. This is Pratyabhijnana. 


This corresponds to Upamana Pramana reconised in the Hindu 
philosophies. Tarka or Uha consists of the knowledge of an univer- 
sal concomitance of any two things (e. g;. wherever there is smoke; 
there is fire), * Fhis is the same as Vyapti Jnana mentioned in the 
Nyaya philosophy of the Hindus. Anumana inference and is either 
Svartha (for one’s own self) or Parartha (for others), There is detai- 
led treatment of Anumana in Jaina Nyaya philosophy, similar to that 
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found in the Nyaya philosophy of the Hindus. Agama is knowledge 
derived through the words of one who is trustworthy. This also is 
recognised in different systems of Hindu philosophy, such as Vedanta, 
Nyaya, Sankhya, Mimamsa, etc. 


We finish this ‘brief survey of different kinds of knowledge 
by saying that, as we have mentioned in verse4 of Dravya- 
Samgraha that there are certain Karmas called Darshanavaraniya 
karmas which obscure the different varieties of Darshana, so there 
are also Karmas which obscure the different varieties of Jnana. These 
are known as Jnanavaraniya Karmas. Umasvami in his Tatvartha- 
dhigama Sutra has mentioned that Jnanavaraniya Karmas are of five 


sorts which obscure Mati, Sruta, Avadhi, Manahparyaya and Kevala 
knowledge respectively. afaaaraftwarcaa Famam, | 


Now, a doubt is stated by the cammentator of Dravya-Samgraha. 
He says that in Tark-Sastra (Nyaya philosophy) of the Jainas we 
find that Mati Jnana, with its four varieties, Avagraha, Iha, Avaya 
and Dharana, is included under Sanvyavaharika Pratyaksha. But 
Umasvamiin his Tatvartha Sutra says plainly-that Mati and Sruta 
Jnanas are not Pratyakshas, but Parokshas. We have the following 
aphorisms in Tatvartha Sutra :— 


afia aaam aA ATA | 
are TARY VANRAA 


c. “Knowledge is of five kinds : Mati, Sruta, Avadhi, Manahp- 
aryaya and Kevala. The first two are called Paroksha and the rest are 
known as Pratyaksha.” 


Now, this is apparently in contradiction with the works on Jaina 
Nyaya philosophy some of which we have already quoted in our 
notes. How can this apparent contradiction be explained away? °` 


The commentator says that Umasvami’s aphorism is to be 
regarded as a general ordinace (a4 :) while the sayings of the writers 
on Jaina Nyaya philosophy should be taken as a special rule or 
exception (349917 :) 


In special or exceptional cases the general rule should not be 
followed. In the present instanc also, though the general rule as 
laid down in Tatvartha Sutra says. that Mati and Sruta Jnanas are 
Paroksha knowledge, there are particular exceptional cases, these should 
be called Pratyaksha. The commentator further says that we all know 
that the knowledge of our own happiness and misery is Pratyaksha, 
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but if we say that, according to Tatvartha Sutra Mati and Sruta are 
always Paroksha, the knowledge of our happiness or misery should also 
become Paroksha, which is absurd. 


The following table of Jnana can, therefore, be re-arranged ftom 
different points of view— 





Jnana. 
| w ; 
Mati. ii Avadhi. Manah-paryaya. Kevala. 
Li 
] | Jnana. | | 
Jnana. Ajnana Ajnana Jnana. Ajnana 
(Kumati). (Kusruta). (Vibhangavadhi) 


wear ma aara vfs | 
qa FSU AT FS FUT TAT Tie lgi 


Atthachadunanadamsana .samannam jivalakkhanam 
bhaniyam, 


Vavahara suddhanaya suddham puna damsanam 
nanam (6). 

Padapatha—amta Samannam, in a general sense, staaqad 
Jivalakkhanam, the characteristic of Jiva. a Vavahara, according 
to Vyavahara Naya. szga aq Atthachadunanadamsana, the eight 

Jnanas and four Darshanas. aR Bhaniyam, is narrated. gq Puna, 
again. ggal Suddhanaya according to Suddha Naya. a¢ Suddham, 
Suddha (Pure), z'u Damsanam, Darshan (perception). wea Nanam, 


6. According 1o Vyavahara Naya, the general characteristics 
of Jiva are said to be eight kinds of Jnana and four kinds of Darshana, 
But according to Suddha Naya, (the characteristics of Jiva) are pure. 


Jnana and Darshana. 


COMMENTARY. 


The commentator Brahmadeva says that Jiva is said in a general 
sense to have the characteristics of eight kinds of Jnana and four 
kinds of Darshana. By the word “Samanya” or in a general sense” 
in the original verse we should understand “when we do not desire 
to distinguish between Samsari (leading a mundane existence) or 
Mukta (librated) Jivas or when we do not distinguish between pure 
and impure Jnana and Darshana.” Inthis verse the author says 
that really Jiva possesses the characteristics of pure Jnana and 
Darshana, but from the ordinary or common sense point of view, 
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we recognise that Jiva has eight kinds of Jnana and four kinds of 
Darshana. Among the eight kinds of Jnana, varieties of impure or 
false knowledge are also included, but these can only be said in a 
general sense to be the~characteristics of Jiva, for in Mukta or 
liberated Jiva, these are not possible. So Jiva in its pure state has 
only the characteristics of pure Jnana and Darshana. 


The commentator says that verses 4-6 of Dravya Samgraha by 
explaining Upayoga refute the doctrine of Nyaya Philosophy, viz., that 
a thing and its qualities are permanently distinct. It should be 
remembered that in Nyaya Philosophy the identity of a quality and 
the possessor of that quality is never recognised. Here it is said that 
Jnana and Darshana are not enly the qualities of Jiva, but are identical 
with it. Now the question may arise how can this be possible ? Can 
we not conceive of qualities as separated from the possessor of the 
same ? The answer is that Jainism examines everything from differ- 
ent standpoints and though from the realistic point of view Jiva 
and its qualities are identical, we say from the ordinary or common- 
sense point of view that these are distinct. That is to say, in Jainism 
there is no dogmatic assertion as in Nyaya Philosophy that there can 
be no identity between a quality and the possessor of that qualities. 
On the contrary. the identity of Jiva and its qualities is recognised. 
Of course from the ordinary point of view we may recognise qualities 
as distinct from the possessor of them. That is to say, we can con- 
ceive the qualities as distinguishable, but not distinct from their pos- 
sessor, that is, this separate existence is not real. In Panchastikaya- 
samayasara also we find the following verse which expreses a similar 


y ciau agt afuaaga wayar | 
qaad gard Heafa fe w amara n” 
[Verse No. 52.] PE 


“Darshana and Jnana, in a similar manner, are identical with Jiva 
and not separable from it. Only in common parlance we separate 
(Darshana and Jnana from J iva), but in reality there is no such 


separation.” 
aua a TAT aT A Hla as raa sts | 
w afa agfa aA aaga Bla aa liv 
Vanna rasa pancha gandha do phasa attha nichchaya 
jive. 
No santi amutti tado Vavahara mutti bandhado--(7). 


16 Dravya-Sangrahe 


Padapatha--fere Nichchaya, according to Nischaya Naya. #7 
Jive, in Jiva. az Vanna, colour. wW Rasa, taste. qa Pancha, five. 
at Do, two. wat Gandha, smells. 3% Attha, eight. mat Phasa, touch. 
wt Nc, not. a Santi, are. añ Tado, therefore. ayf Amutti, without 
form. ani Vavahara, according to Vyavahara Naya ta) Bandhado, 
from Bandha (bondage). afa Mutti, posssssed of form. 


7. According to Nischaya Naya, Jiva is without form; 
because the five kinds of colour and taste, two kinds of smell, 
and eight kinds of touch are not present in it. But according to 
Vyavahara Naya [Jiva] has form through the bondage [of Karma.] 


COMMENTARY 


Jiva is naturally invisible, ‘but “when the soul is attacked by 
the passions...it takes on the Pudgala (material) particles {it for the 
bondage of the karmas, just asa heated iron-ball takes up water- 
particles in which it is immersed, This is the bondage of the Karmas.” 
Thus “the naturally invisible soul is compounded in a very subtle 
way with visible, tangible matter, and is ina sense thereby rendered 
visible, as lemon-juice is rendered sweet by the addition of sugar and 
water. In its pure state the soul [Jiva] is invisible, just as in itself 
the lemon-juice is sour,” 


We should therefore remember that; according to the Jaina belief, 
Jiva, in its natural or real state, is invisible. But it combines with 
Pudgala or matter. This combination is the bondage (Bandha) which 
produces karmas. When Jiva thus combines itself with Pudgala 
(matter), it leaves its invisible state and becomes visible to us. It is 
Pudgala (matter) which has form and when Pudgala combines itself 
with Jiva, the taste, colour, smell and touch of the former which are 
the requisites of its form, are attributed to the really formless Jiva, 
and we say that Jiva hasform. Every form of mundane life which 
we see isa Jiva in its impure and visible state in combination with 
Pudgala. Therefore, according to Vyavahara Naya, that is to say, 
from the ordinary or common sense point of view, we may say that 
Jiva have form, but we must remember that according ro Nischaya 
Naya or the realistic point of view, Jivas are without form, 


Brahmadeva in his commentary quotes a verse to support this 
view : i 
‘aq qfs vad wHaueal gafa ata Prora | 
qa owafaarat Ai AR Aam” 
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i. e. “In bondage (Jiva) is one (with Pudgala), but really according to 
definition, it is separate (from Pudgala). Hence formlessness does not 
always belong to Jiva.” 


Pudgala is said to possess touch, taste, smell and colour, 
Though these qualities are really inseparable from Pudgala, from the 
ordinary point of view we speak of them as separate from Pudgala. 
Colours are of five kinds viz., Blue (Nila), Yellow (Pita), White (Shukla), 
Black (Krishna), and Red (Lohita). The varieties of taste are Bitter 
(Tikta), Sour (Katu), Acid (Amla), Sweet (Madhura) and Astringent 
(Kasaya) Smells are of two kinds—fragrance (Surabhi) and its 
opposit (Asurabhi). The eight kinds of touch are Soft (Mridu), 
Hard (Kathina), Heavy (Guru), Light (Laghu), Cold (Shita), Hot (Usna), 
Smooth (Snigdha) and Rough (Ruksa). 


The commentator says that the author in this verse establishes 
the formlessness of Jiva which is contrary to the views held by 
(Kumarila) Bhatta and (his followers) Charvaka. (“sf +2-aalama 
waa qe Fa Taz”) Charvaka recognises nothing but what is 
capable of being perceived by the senses hence a formless Jiva is 
contrary to his doctrine. 


TIAA HAT aage g Area i 
QUETI JEUN JEN lis N, 


Puggalakammadinam katta vavaharado du nichchayado- 
Chedanakammanada suddhanaya suddhabhavanam.—(8). 


Padapatha.—aaznà Vavaharado, according to Vyavahara Naya. 
az! Ada, Jiva Pama Puggalakammadinam, of the Pudgala Karmas. 
al Katta, doer. z Du, but. fraa Nichchayado, according to Nisch- 
aya Naya. azar Chedanakammana, of the thought karmas. gawai 
Suddhanaya, according to Suddha Naya. gmax Suddhabhavanant,’ 
of the Suddha Bhavas. 


8. According to Vyavahara Naya is the doer of the Pudgala 
Karmas. According to Nischaya Naya (Jíva is the doer of) Thought 
Karmas. According to Suddha Naya (Jíva isthe doer) of Suddha 
Bhávas, 


COMMENTARY. 


In this verse the Jaina doctrine of causation as to the origin of 
the world is briefly treated. Causes are generally accepted to be of 
two kinds. Updddna (Substantial Cause) and Nimitta (Determining 
Cause). Take the case of an earthen pot. The Upddana or the 
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Substantial Cause of the earthen pot is the earth, and its Nimitta o1 
Determining Cause is' the potter and his implements. First of all 
the potter forms an idea of the shape, size, etc., of the pot which he is 
going to make. This existence of the pot in the idea may be called the 
resultant in consciousness of the potter. Then follows the existence | 
of the pot which we can perceive by our senses. According to Jaina 
Metaphysics, Jívas are only possessed of infinite knowledge, etc., and 
are not agents. But causation is attributed to Jivas from different 
points of view. First, Jivas are said to be the agents of their own re- 
sultants viz., infinite knowledge, bliss, etc. This is according to Suddha 
(Pure) Naya Again, according to Nischaya Naya Jivas are said to 
be causes of the thought karmas which precede the Pudgala-karmas 
perceptible by us, According to Vyavahdra Naya Jivas are also 
recognised as agents of even these Pudgala-karmas. 


Karmas are generally understood to be of two sorts—Dravya- 
karmas and Bhava-karmas. To return to our example of the making 
of a pot, the existence of a pot in the mind of a potter may be said to 
be a Bhava-karma, while the material existence of the pot perceptible 
by our senses is known to bea Dravya-karma. Now, the potter is 
directly the cause of the Bhava-karma, and that Bhava-karma again 
is the cause of the Dravya-karma. It should, therefore, be remem- 
bered that, accorindg to Nischaya Naya, the potter is the agent of the 
Bhava-karma (the pot existing in idea), and according to Vyavahara 
Naya, that of the Dravya-karma (the pot perceptible by us ). 


Similarly, in the case of Jivas, they are really possessed of the 
characteristics, viz., infinite knowledge, bliss, etc. Jivas, therefore, 
may be said to be the agents of these characteristiss according to 
Suddha Naya. Next, we may say that the Jivas are the agents of those 
mental attitudes and conditions which favour the influx of particles 
of matter. Attachment, aversion, etc., may be mentioned as examplés 
of such states of Jivas. These are the thought karmas. According 
to Nischaya Naya, Jivas are said to be the agents of these classes of 
karmas. When the Jivas cause such’ thought karmas to be pro- 
duced, these thought karmas, on the other hand, lead to the generation 
of the material karmas or Dravya-karmas. The Jivas are not, there- 
fore, the direct causes of Darvya-karmas. It is according to Vyavahdara 
Naya only that we can speak of Jivas as agents of Dravya- Karmas 
The very essence of Dravya-karmas consits of particles of matter, 
and these are in no way akin to consciousness—the characteristic 
of Jivas. The Updddna or substantial cause of a Dravya-karma 
is therefore Pudgala or matter, and their Nimitta or determining cause 
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is the Bhava-karma, viz., that condition of the Atma which render it 
capabe of assimilating the particular Dravya-karma. Thus a Jiva 
is neither the Upádána nor the Nimitta cause of Dravya-karmas 
according to Nischaya Naya. It is only from the Vyavahdara point 
of view that we say that the Jivas are causes of Dravya-karmas. 
But, in reality, (according to Nischaya Naya) Jiva is the only 
agent of its own attitudes (Bhdvas). In Panchastikaya-samaya- 
sárá, we have: “Atma is the agent of its own Bhavas, asit causes 
its own resultants. But it is not the agent of Pudgala-karmas. 
This should be understood to be the precept of the Jina.” 


The universe is, therefore, made up of Jivas and Ajivas. Pudgala 
or matter is the substantial cause of every material thing, while 
different Bháva or thought karmas are the determining cause of 
these. Jivas cause these thought karmas to be produced. Thus 
two sorts of substance, material and spiritual, may be regarded to be 
the cause of all kinds of manifestations. There are many units of 
this spiritual substance possessed of qualities which are known as 
Jivas, and there are also many units of material substance (Pudgala) 
which again have their own characteristic qualities. These two kinds 
of substances act and re-act upon each other, and a constant state of 
activity is going on in this universe. 

The Jaina doctrine of the causation of the world should there- 
fore be remembered as quite distinct from the same of Hindu philo- 
sophies, like Vedanta, which assetrs that the whole of the universe is 
one homogeneous spiritual Brahma, or, like Charvd4ka, which avers 
that the universe is made up of matter only. 


The commentator, Brahmadeva says that this verse refutes the 
doctrine of the Sankhya philosophy that Purusa (corresponding to 
Jiva of the Jainas) is always Udásína. (lit. indifferent, i. e. without 
activity ), for here it is recognised that Jiva is an agent. Se 


qag gga TaHtAHa TT ale 4 
mal saata Aaa -| BET NRN 


Vavahara suhadukkam Puggalakammaphalam pabhunjedi. 
Ada nichchayanayado chedanabhavam khu adassa.—(9) 


Padapatha—*71 Ada, Jiva. aati Vavhara, according to Vyavahara 
Naya. ater Suhadukkham, happiness and misery. graqmata Pug galakam- 
maphalam, the fruit of Pudgala karma. 94.9 Pabhunjedi, enjoys. zq 
azt Nichchayanayado, according to to Nischaya Naya. waa Adassa, 
of Jiva; Izumi Chedanagbhavam, conscious Bhava. 4 Khu; only, 
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. . . . á . = 
9. According to Vyavahara Naya, Jiva enjoys happiness and misery 
the fruits of Pudgala karmas, According to Nischaya Naya,. Jiva has 
conscious Bhavas only. 


COMMENTARY. ` 


It has already been laid down that Atma (or soul) is entirely 
distinct in its characteristics from Pudgala (or matter), The essence 
of Jiva and Atma is consciouness which is altogether absent from 
Pudgala or matter. Hence, as in the previous verse it has ‘been laid 
down that a spiritual substance (Jiva) can not be the cause of Pud- 
gala-karmas i. e. material karmas. so in thiswerse it is shown that 
Jivas from their very nature are unaffected by the fruits of Pudgala- 
karmas. Really speaking Jivas only enjoy eternal bliss which 
is their essential characteristic. Therefore, according to Nischaya 
Naya, a Jiva should only be regarded as an enjoyer of bliss resulting 
from its characteristic of consciousness. But through the generation 
of attachment, aversion, etc., Jivas atain such a condition that. they 
become ready for the assimilation of matter. It is only in such states 
of Jivas that there is an influx of matter in them. When there is 
such an influx of matter, the Jivas have to enjoy sorrow and delight, 
happiness and misery, as these are the fruits of Pudgala-karmas. 
Thus, really, a Jiva, through its characteristic consciousness, is incapa- 
ble of being affected by happiness or misery—the fruits of material 
karmas. It is only when matter assimilates itself witha Jiva that 
we see the fruits of material karmas also in that Jiva and say that 
this Jiva is enjoying happiness or misery the fruits of material kar- 
mas. But it should be remembered that this enjoyment .of the fruits 
of karma by a Jiva is only apparent but not real. Really speaking, 
Jivas enjoy bliss only, which is the resultant of its characteristic 


consciousness, Ri 


The coramentatar says that this verse refutes the doctrine 
of the Buddhistic philosophy that an agent does never enjoy the 
fruits of karma. 


Ugg zadara War | 
magg aaga faan AAASAT AT Igo 


Anugurudehapamano uvasamharappasappado cheda. 
Asamuhado vavahara nichchayanayado asankhadesova.—(10) 


Padapatha.—sait! Vavahara, according to V yavahára Naya. ai 
Cheda, the conscious Jiva. aama Uvasamharappasappado, by 
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contraction and expansion. 3ag@z! Asamuhado, without Samudghata. 
suem Anugurudehapamano, equal in extent toa small or a 
large body. a Va, but. Remanan Nichchayanayado according to 
Nigschaya Naya. waatat Asankhadeso, existent in innumerable 
Pradesas, n 


10. According to Vyavahára Naya, the conscious Jíva, being 
without Samudgháta, becomes equal in extent toa small ora large 
body, by contraction and expansion; but,according to Nischaya, Naya 
(it) isyexistent in innumerable Pradesas. 


COMMENTARY. ` 


That portion of Akasa, which is obstructed by one indivisible . 
atom, is known as Pradesa. [ See verse 27 of Dravya-samgraha. ] 
That portion of Akasa in which Jiva Pudgala, Dharma, Adharma 
and Kala exist, is known as Lokakdsa, and the Akasa beyond it is 
called Alokdkdsa. Really speaking, Jivas fill up innumerable 
Pradesas in Lokákása. But, from the ordinary point of view we speak 
that a Jiva becomes equal in extent to a small ora large body, by 
contraction and expansion, when it is without Samudghata. 

Samudghdata has been thus defined: “ Samudghata is the exit of 
Jiva from the body to another form, without leaving the original 
body altogether." Seven’ kinds of Samudghata are recognised in 
Jaina philosophy, viz., Vedand, Kasdya, Vikriyá, Marandntika, Teja, 
Ahdra and Kevali. When the Atma goes out of its restraining 
body particles through excessive pain, without leaving the original 
body, we have an illustration of Vedand-samudghdta. When, at 
the rise of excessive anger, etc., the Atma goes out of its material 
confines without leaving the body to injure others, we have Kasdya- 
samudghata. The expension of the Atma from its Pradesas, with- 
out leaving the body, owing to some perturbation due to lust, etc. 
is called Vikriyd-samudghata. The exit of Atma, without leaving 
the original body, to that Pradesa where it has fixed its residence, at 
the time of death of a being, is Mdrandntika-samudghata. Teja- 
samudghata are of two sorts—-Subha and Asubha. It is said that 
when a great sage perceives some cause of harm to his mind, he be- 
comes angry, and at that time a red figure, twelve yojanas in length 
and nine yojanas broad, pointed at the top and broad at the bottom, 
issues forth from the left shoulder of the sage and, after destroying 
the cause of evil assumes itself with the sage. This is “Asubha-samud- 
gháta. There is a Jaina story that such a figure issued forth from the 
body of the Sage, Dwaipdyana, and, destroying Dwarika, destroyed 
itself with the sage. The exit of a white form, having an extent similar 
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to that mentioned in Asubha-samudgháta, from the right shoulder 
ofa sage who becomes full of commiseration at some calamity of 
the people, like a famine or an epidemic, is known as Subha-samud- 
gháta. This, after destroying the calamity, enters its own place. 
The exit of a white figure, one cubit in length, from the head of 
a sage, to resolve a doubt by seeing some Kevali ( possessed of infinite 
knowledge), is known as Ahdra-samudshadta. In a certain stage 
through the rise of all kinds of Karmas, a Kevali’s form expands and 
fills up the whole Lokakasa, without leaving the original body. This 
is called Kevali-samudghata. 


A description of these forms Clearly illustrates the belief of 
various subtle forms by the Jainas. In all cases, when a Jiva does 
not assume these forms, it fillls.up either a large or a small body. This 
theory of the Jainas is severely criticised in the Vedanta philosophy 
of the Hindus. » Sankardcharya, in his commentary on Vedanta-sttra, 
Adhydya II. Pada IJ, Stitra 34, had said that if it is admitted that 
a Jiva is equal in extent to, its body, it is impossible that the same 
Jiva can enter into the bodjes‘of.a fly and an elephant. This is not 
the place to discuss the point in detail. We shall simply mention 
the view held by the Jainas with respect to this point. .The Jainas ' 
say that asa lamp, placed respectively in a small pot and a room, 
illuminates the whole of the space between each of these, soa Jiva 
contracts and expands, according to the dimensions of different 
bodies. A better example can be given by mentioning the case of 
gases like oxygen, which fills up the whole of the space within 
different vessels, having small or large dimensions but this 
expansion and contraction of Jivas, according to different bodies; 
are only recognized from the Vyavahára point of view: According 
to Nischaya Naya, Jivas can fill up innumerable Pradesas in 
Lokakasa. aa 


gefasaazarsaarnal fafaga- | 
fanfarae carer. aasar gifa Fa i 22 1 


Pudhavijalateuvauvanapphadi vivihathavare indi. 
Vigatigachadupanchakkha tasajiva honti sankhadi.—(11) 


Padapatha,—%efasatsasawtzi Pudhavijalateuvdtivanapphadi, the 
earth, water, fire, air and plants. Aere aft Viviha-thavare indi, various 
kinds of Sthdvara, possessed of one sense, faafiragiaral Viga-tiga-chadu- 
panchakkha, of two, three four and five senses, dat Sankhadi, conches 
etc. aada Tasjiva, the Trasa jivas.. 2ifa Honti, are, 
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11. The earth, water, fire, air and plants are various kinds of 
Sthavara possessed of one sense. The Trasa Jivas, conches, etc., are 
possessed of two, three, four and five senses. 


COMMENTARY > 


Jivas are classified under two principal heads—Samsdari (iead- 
ing a worldly existence ) and Mukta ( liberated ). In verses 11—13 of 
Dravya-samgraha the Samsdari Jivas with their sub-divisions are 
described, and the characteristics of Mukta Jivas are mentioned 
in verse 14. 


In fhis verse, two varieties of Samsdri Jivas are enumerated— 
Samsdri, viz., Sthavara ( Immobile } and Trasa (mobile, capable 
of spontaneous movement ) Earth, Water, fire, air and vegetables 
are Sthavara Jivas and possess only one sense, viz., the sense of touch. 
Those Jivas which possess more than one sense are called Trasa Jivas. 
These might possess two, three, four or five senses. Worms, oysters, 
conches, etc., are Trasa Jivas, possessing two senses, taste and touch. 
Ants, bugs, lice, etc., are Trasa Jivas havihg three senses, touch, taste 
and smell. Mosquitoes, flies, bees, etc., are Frasa Jivas of four senses, 
touch, taste, smell and sight. Men, birds, beasts, gods, inmates of 
hell etc., are Trasa Jivas, possessing all the five senses, viz., touch, 
taste, smell, sight and hearing, 


It should be remembered that, though really Jivas have two 
characteristics, viz., pure Jnana and Darsana, it is owing to the differ- 
ent karmas that tney assume bodies of various kinds possessed of one, 
two, three, four or five senses. That Jiva which resorts to earth for 
its body, is called Prithivi-Kaya (i. e., having earth as its body ), 
Stones, etc., are examples of this class of Jivas, So also there are 
Jivas who resort to water, air or fire to have bodies. 


AAU BAU Wat Tafeq fuera at wea} 
qa gAs Aes TSH FIT AT 22 M 


Samana amana neya panchendiya nimmana pare savve. 
Badarasuhameindi savve pajjatta idara ya.—( 12 ) 


Padapatha.—iaiz4 Panchendiya, [Jivas] possessing five senses. 
aaa! Samana, having mind. smqı Amana, without mind.®a Neya, are 
known. % Pare; the rest. a4 Savve, all. faa Nimmana, without 
mind. 4x'é1 Eindi, [Jivas] possessing one sense. mztgzmı Badara-suhama, 
Badara and Stiksma. a4 Savve, all. 1594 Pajjatta, Pary4pta (complete), 
4 Ya, and. xa Idara, opposite ( of Parydpta ). 
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12. [Jivas] possessing five senses are known [to be divided into] 
those having mind and those without mind. All the rest are without 
mind, [Jivas] having one sense [are divided into two classes] Bddara 
and Siksma. All [ of these have again to varieties each ] Parydpta 
and its opposite, 


COMMENTARY. 


In this verse the fourteen varieties of Jiva commonly known as 
Jiva-samasa in Jain philosophy are briefly described. In Gommata- — 
sára ( Jiva-kanda ) another work of the author of Dravya-samgraha 
each of these varieties has been described in detail. The verse in 
Gommatasára which is parallel to this verse is as follows :— 


“qpat-aen-= fea fafaasftfea nafim q | 


qaas T Tas. à Alear alfa un ” 
[TAZA | aR 1 921 J 


i.e, “ Jivas of one sense divided into two classes Badara and 
Suksma, Jivas of two, three and four senses, Jivas having and not 
having Sanja, Paryapta and Aparyapta, thus they ( the Jivas ) are of 
fourteen kinds. 


The accompanying table (Chart No. II) illustrates these fourteen 
varieties of Jivas. It will be remembered that in Verse 11 it was told 
that Jivas are first of all divided into varieties Samsari and Mukta. 
The Samsari Jivas are subdivided into Trasa and Sthavara. The 
Sthavara Jivas possessed of one sensa are again divided into Badara 
(gross) and Suksma (subtle). A Badra form is that which is fetterd by 
matter. A Suksma form is not so fettered. That is to say, a Suksma 
isa subtle form unfettered by material things, earth, etc., while 
Badara is exactly its opposite. In Jaina philosophy it is said that all 
the universe is the place of existence of Suksma Jivas possessing one 
sense. It is also said that Badara Jivas possessing one sense must 
have some Adhara (substratum ) in order to exist, 


Jivas of five senses may be either with mind or without mind. 
Those with mind are also known as Sanji, or having Sanja. 


Sanja consists of attempt to gain what is beneficial and leave 
what is harmful and a judgement of good and bad, 
Paryapti has been thus illustrated in Gommata-sara :— 


‘ag yayu figas fat goaa | 


ag gfraaa star safe gA n” | 
[Jiva-kanda. Verse 118,] 
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i@ “As things like rooms, jars, cloths, etc., are full or empty, so Jivas 
should be understood to ke complete or incomplete (Paryapta and 
Aparyapta ).” 

Ahara (taking food and drink) Sharira. (Body), Indriya (the five 
senses) Anaprana (Respiration ) Bhasa (Speech) and Manas (Mind), 
these six exist in Jivas and make them compiete (Paryapta). Of these 
the first four make Jivas having one sense complete, and the first five 
make Jivas having two, three and four senses complete. As for Jivas 
having five senses, all the six are ‘necessary to make them cumplete. 
In absence of these the Jivas are incomplete (Aparyapta) 


aaus fg 4 asea gafa Te JETA | 
fudar gari aà Fete JENA i 43 
' Magganagunathanehi ya chaudasahi havanti taha asud- 
dhanaya. 
Vinneya samsari savve suddha hu suddhanaya.—(13) 


Padapatha—az Taha, again. daiét Samsari, Samsari (Jiva). gawai 
Asuddhanaya, according to Asuddha (impure) Naya. as4afè Chauda- 
sahi, (according to ) fourteen. ames Magganagunathanehi, 
Margana andGunasthana. #4f4a Havanti, are. 4 Ya, but. azun Suddha- 
naya, according to Suddha (pure) Naya. a4 Savve, all. g Hu, surely. agi 
Suddha, Suddha (pure). fa Vinneya, are to be known. + 

13. Again, according to impure (Vyavahara ) Naya, Samsari 
Jivas are of fourteen kinds according to Margana and Gunasthana. 
But according to pure Naya, all Jivas should be understood to pure. 


COMMENTARY 


This verse, if thoroughly understood, will make known to us 
_ the doctrine of Jainism about the gradual stages of development Qf, 


soul. 

The whole of the uutverse is full of very minute living beings, 
technically called Nigoda. These infinite and conscious beings are 
not in an appreciable state of development. From these beings come 
out the developing souls and, after passing the different stages of deve- 
lopment, become liberated. There is no chance of any soul in which 
development has once begun to go back to the original Nigoda state 
Nowhere in the universe can we find an inch of space which does not 
contain Nigoda beings. These beings are therctore the source from 
which souls longing for development come out. The stages of deve- 
lopment are fourteen in number, and technically these are known 
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as Gubasthana. In Gommatasara, we have the following list of the 
fourteen Gunasthana:— 


aa aaa fatal niagara a Salaxal 7 | 
aval Gat gat age Atma ggM a N 
zaiua aaah wait 7 | 
Sia Waar Haar fersra waa I 


(Jiva-kanda, 9, 10.] 
i.e. the fourteen Gunasthanas should be known to be Mithyatva, Sasadana, 
Misra, Avirata-samyaktva, Desavirata, Pramatta Virata, Itara, Apramatta 
Virata, Apurva, Anivritta, Suksma, Upasanta-Ksina-moha, Sayogi-kevali- 
jina and Ayogi. 

In the first stage, a person has no belief in the truth of 
Jaina doctrines. Even when these are taught to him, he does not 
believe in them, but on the contrary holds false beliefs, whether 
taught or not. The true doctrines appear to him as distasteful 
as Sweet syrup to a man suffering from fever. This stage is known 
as the Mithyatva Gunasthana. 


The second is a transitory stage. When one loses true belief 
and comes to believe false doctrines as in the first stage, he passes 
through the second stage which is known as Sasadana. This is an 
intermediate stage in the fall from the heights of Samyaktva (right 
belief} to the level of Mithyatva (false belief). 


In the third or Misra stage, a person has true and false beliefs 
in 2 mised way. That is to say, neither a desire to have true beliefs 
nor a wish to give up false ones, appear in his mind. Samyaktva 
aud Mithyatva are mixed up like curd and treacle. 


A person in the fourth stage controls excessive anger, pride, 
decejt and greed, and does not doubt the truth of right doctrines. 
Gut, while in this stage, he is unable to control the moderate or slight 
devices ef anger, etc. However, an effort for self-control is made as 
the pereon appreciates the value of it. though the effort is successful 
arly t6 a very limited extent. 


In the tfth stage, a person becomes able to control moderate 
degrees of passions like anger, etc., and succeeds in establishing 
self-control to a greater extant than in the forth stage. 


In the sixth stage, a person begins to refrain from injury, 
falsehodd, taking any substance which is not given to him, lust and 
a desire to have worldly possessions. But his attempts are not 
always successful, 
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In the seventh stage, a person succeeds in practising without 
any transgression, non-injury, truth, chastity, non-acceptance of 
things not presented and of possessions in general. 

In the eighth stage, mild states of passions still arise, but the 


person enjoys an inexpressible delight by either checking or destroy- 
ing their consequences. 


A person in the ninth stage becomes void of the desire to have 
enjyoyments which he saw, heard or partook of previously, and practi- 
ses meditation about true nature of his soul. 


In the tenth stage, a person by meditation becomes capable of 
subduing or destroying the subtle forms of greed. 


In the eleventh stage, a person gains the power to contro} ali 
Mohaniya (intoxicating) Karmas, but these do not disappear al- 
together. 


In the twelfth stage, all the passions and Mohanfya karmas 
disappear altogether. 


A person in the thirteenth stage, destroyes the Karmas called 
Jnanavaraniya, Darsana-varaniya and Antaraya and appears like 
the sun freed from clouds. He attains knowledge of every thing 
existing in the universe. But in this stage, Yoga still remains which 
disappears in the next or fourteenth stage, and the person attains 
liberation. & 5 

Now we shall see what is meant by marganas. Those states 
or conditions in which the Jivas are found, are known as Marganas; 
and these are of fourteen kinds, viz., (1) Gati, (2) Indriya, (3) Kaya, 
(4) Yoga, (5) Veda, (6) Kasaya, (7) Jnana, (8) Samyama, (9) Darsana. 
(10) Lesya, (11) Bhavya, (12) Samyaktva, (13) Sangya and (1/4 Ahara 


Gati or condition of existence is of four kinds, viz., existence 
(1) as inmates of hell, (2) as inmates of heaven, (3) as human beings agd 
(4) as lower animals, 


Indriya or senses are five, viz., the senses of sight, hearing, touch, 
taste and smell. 


Kaya or body is of six kinds. viz., five kinds of Sthavara. earth, 
water, fire, air and vegetabldjand Trasa. 


Yoga is the power of a Jiva possessing activities of mind, speech 
and body by which particles of matter are attracted towards it. Yoga 
or union is mainly of three kinds, viz., (1) with respect to mind, (2) with 
respect to speech and (3) with respect to body. And, again, each of 
_ the first two of these is of four kinds. Mind may be turned to things 


- 
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wich are true, to things which are false, to things which are both true 
and false, and to things which are neither true nor false. Speech also 
might be directed to truth, falsehood, mixed truth and falsehoed, and 
neither truth nor falsehood, Unity tn body, again, is of seven kinds: 
(D) as in rhe bodies of human beings and lower animals which are 
fixed in limits, (2) a mixed state of the first, (3) asin the bodies of the 
inmates of heaven and hell which can increase or diminish, (4) a mixed 
state of the third, (5)as in the body which comes out of the head of 
a sage in the sixth stage of development to go to a Kevali, (6) a mixed 
state of the fifth and (7) as in the forms which results from the eight 
kinds of Karma. 


Veda or sex is of three kinds : male, female and eunuch. 

Kasaya or passions are four: anger, pride, deceit and greed 
Fach of these is, again, of four kinds according to different degrees 
of intensity 


Jnana is of eight kinds: Mati, Sruta, Avadhi, Manah-paryaya, 
Kevala Kumati. Kusruta and Vibhangavadli, 


Samyama or restraint consists of keeping the Vratas (vows) 
obzerving the Samitis, checking the Kasayas or passions, giving up the 
Dandas and controlling the Indriyas (senses). 

Darsana is of four kinds: Chaksu, Achaksu, Avadhi and Kevala. 

Lesya is that by which a Jiva assimilates virtue and vice with 
itself, Feelings arising from Yoga, coloured by passions, lead to Bhava- 
Lesya and the actual colours of bodies produced by such feelings are 
called Dravva Lesya The colours are black, blue, pigeon, golden, 
latus-like and White, The first three are resultants of evil, and the 
last three of good emotions. 

That quality by which a soul attains perfect faith, knowledge 
and conduct is known as Bhavvyatva Guna, and that by which these ase 
ohstructed is called Abhavyatva Guns. Bhavya Margana defines 
Jivas which possess each of these sets of qualities. 

Samvaktva is perfeet faith in the Tattvas or principal tenets of 
Jain'sm. 

Sangi Jivas are those who with the help of mind are capable 
of teaching, of action, of giving advice and of conversation, Asiangi 
Jivas are those who are meapable of these. In Sangya Margana each 
of these classes of Jivas are described. 

Ahara is the assimilation of material particles by Jivas to pre- 
serve bodies. 
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These are the fourteen kinds of Margaña. 


Jivas may be viewed with reference to each of these Marganas 
or with reference to different Gunasthanas or stages of development. 
But it- must be remembered that all these characteristics are attributed 
to Jivas from the ordinary point of view, for none of them really exist 


in Jivas. 


farra wager faut TEA fear | 
aafaa fusar scqreaafs gaT tl ev i 


Nikkamma attaguna kimchunacharamadehado siddha. 
Loyaggathida nichcha uppadavayehi sanjutta.—(14) 


Padapatha—faa#a Nikkamma, void of Karmas. 479um1 Atta- 
guna, possessed of eight qualities. aza%z71 Charamadehado, than the 
final body. faye Kimchuna, slightly less. faa Nichcha, eternal. 
sqzqafe Uppadavayehi, Utpada and Vyaya. 43a Samjutta, consisting 
of. fast Siddha, liberated. wavifez: Loyaggathida, existing at the 
summit of Loka. 


14. The Siddhas (or liberated Jivas) are void of Karmas, posses- 
sed of eight qualities, slightly less than the final body, eternal, posses- 
sed of Utpada (rise) and Vyaya (fall), and existent at the summit of 
Loka. 


COMMENTARY 


According to Jainism, Jívas, as long as they are not liberated, are 
connected with Karma. But a liberated Jiva is free from ail Karmas. 
Karmas are recognised to be of eight kinds, viz., Jnanavaraniya; Dar- 
sanavaraniya, Vedaniya, Molhianiya, Ayu, Nama, Gotra and Antaraya, 
It has already been described in the commentaries on Verses 
4 and 5 the Jnanavaraniya and Darsanavaraniya Karmas are 
those which obscure infinite Jnana and Darsana of a Jiva. Wedaniya 
Karmas tend to produce pain and pleasure in a Jiva. Mohaniya 
Karmas infatuate Jivas, making these unable to distinguish right from 
wrong. Ayu Karmas sustain Jivas for a certain period and determine 
their tenure of existence. Nama Karmas give them their personalities, 
and Gotra Karmas conduce to their being produced in a particular 
social surrounding, Antaraya Karmas throw obstacles to the perfor- 
mance of right action by the Jivas, Thus all these varieties of 
Karmas operate to make a Jiva have different qualities and characte- 
ristics in its Samsari or worldly state of existence. But asa Jiva 
begins to pursue the path of gradual development, these Karmas disap- 
pear one by one until at last the said Jiva becomes liberated. 
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Being void of Karmas, a Jiva resides at the top of the Loka, and 
the following eight qualities can then be found in it: Samyaktva, 
Jnana, Darsana. Virya, Suksma, Avagahana, Agurulaghu, and Avya- 
vadha, Samyaktva is perfect faith or belief in the Tattvas or essen- 
tial principles.of Jainism. Jnana and Darsana have been explained in 
Verses 4 and 5. Virya (literally, power) is the absence of fatigue in 
having a knowledge of infinite substances. Suksma literally means 
fineness, and the possession of this quality n:akes a liberated Jiva in- 
capable of being perceived by the senses, which can perceive the gross 
bodies only. Avagaha is interpenetrability, that is to say, one 
liberated Jiva can allow others to exist without obstruction, just as 
the light of a lamp does not prevent the interpenetration of the light 
of other lamps. Agurulaghu means “neither heavy nor light.” By 
possessing this quality, a liberated Jiva does neither go up like a light 
thing nor go :‘own like a heavy object, but remains stationary. Avya- 
vadha is undisturbable bliss in which the disturbance of equilibrium 
caused by happiness or misery is entirely absent. In a word, a libera- 
ted Jiva being freed from Karmas goes up to the summit of the Loka 
and remains there stationary, possessed of perfect faith, power and 
infinite Jnana and Darsana and enjoying eternal bliss without 
obstructing other Jivas of the same kind. Such a Jiva has a body 
slightly less than the final body as recognised in the Jaina canons. 


A liberated Jiva, again, is eternal in its essential. character, 
though perpetual modifications of it may go on in its condition. To 
give an example of such modifications, we may say that a ball of gold 
has certain essential characteristics and may always be said to possess 
these characteristics throughout its various modifications. Now, if 
we prepare a ring from this gold, we have an instance of a modifica- 
tion which arises (Utpada) from the original state of the ball of gold. 
Again, if the ring be destroyed, we shall have another modification 
consisting of the destruction (Vyaya) of the stage of existence of the 
ball of gold asa ring. Every substance in the universe is according to 
Jainism, possessed of the quality ef permanency (Nityatva), with gene 
ration (Utpada) and decay (Vyaya) of the modifications of itself. 
Being possessed of these qualities, is technically called ‘Sat’ and this 
‘Sat’ defines a substance (Dravya) in Jainism. 


asta TW tal yt oan way AMT | 
arent Gt Gat safer’ wah Fat g ney 


Ajjivo puna neyo puggala dhammo adhmma ayasam 
Kala puggala mutto ruvadiguno amutti sesa du—(15). 
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Padapatha—q Puna, again. yma Puggala, Pudgala. wit 
Dhammo, Dharma. mm Adhamma, Adharma. mai A yasam, Akasa. 
alt Kalo, Kala (Time). meP Ajjivo, Ajiva. ast Neyo, to be known. 
Wr Puggala, Pudgala. if Ruvadiguno, possessing the qualities, 
Rupa, ete. wat Mutto, having form. g Du, but. At Sesa, the rest. 
Hyd Amutti, without form. 


15. Again. Ajivas should be known to be Pudgala, Dharma, 
Adharma, Akasa and Kala. Pudgala has form and the qualities, Rupa, 
etc. Gut the rest are without forin. 


COMMENTARY 
We have now arrived at the end of the subdivisions of Dravya. 


The following table will illustrate the varieties of Drayya with sub- 
classes, 


DRAVYA 
Jiva Ajiva 
| | 
Dharma Adharma Akasa Pudgala Kala 


Innumerable passages might be quoted from all sorts of Jain works 
which contain a mention and description of these varieties of Dravya. 
In Tattvarthadhigama Sutra we have :— 


“zarfa ” [V. 1] 

“adasa satatar gerem: ” [V. 1] 
“sara” [V. 3] 

“arasa ” [V. 39] 


b- 
i.e, “The Dravyas are Dharma, Adharma, Akasa and Pudgala which 
are Ajivas having Kaya (body), The Jivas also (are Dravyas). Kala 
too is Dravya.” 


Jiva and the four Ajivas Pudgala, Dharma, Adharma and Akasa 
have Kaya (body) and are known as Panchastikayas (the Five Asti- * 
kayas). Kala, though an Ajiva, has no body. It is Akaya (without 
body). This is why Kala is mentioned separately and last of all in the 
Sutras quoted above 


In all the Jain Puranas there is a description of Dravyas. We 
quote one verse only from a manuscript of Vardhamana Purana by 
Bhattaraka Sakalakirti. 
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“ay gara wary aAsaay i b 
aea qsqa aaa at fora : 
ies XVI, Sloka 15] 


i e, “Then Jina (Mahavira) spoke about the five sorts of Ajiva, viz., 
Pudgala, Dharma, Adharma, Akasa and Kala. 

As in all the Puranas so in all Jain Kavyas also we find enumera- 
tion and description of Dravyas. A peculiarity of Jain Kavyas is that 
in the last Canto of nearly all of these works we find a brief summary 
of the principles of Jainism. It is no wonder therefore that we shall 
find a description of Dravyas there. Two such passages are quoted 
here. 

“THAAT AN: FTA: JTA fA TTT | 
gia: Read ar Raar aata: | 
gs-raraifa auia aa saa arafa | 
faa pea aaa arfa qsarRaamaT 1” 
[Dharmasarmabhyudaya Kavya, Canto XXI, 81, 82] 
“TATA TE BTA: Tee sot 
mata: TSaer sar faanrafaaree : 
carda astara gza aAA | 
pradaria safa Aaa: 1” 
[Chandraprabha-Charita Kavya, Canto XVIII. 67, 68] 
i. e. “ Dharma, Adharma, Akasa, Kala and Pudgala—these five are cel- 
led Ajivas. These with Jiva make up the six Dravyas. Excluding Kala 
the remaining five make up the five Astikayas.”’ 

It is needless to quote any more parallel passages from works like 
Panchastikayasamayasara, Dravyanuyogatarkana, etc. 

In the text we have“ Pudgala has form,” In Tattvarthadhigama 
Sutra, we find “The Pudgala have Rupa” [“elaw: gare: V. 5]. The 
following explanation of Rupa in this aphorism is found in the 
Tattvartharaja-varttika : “Though the word Rupa has various mean- 
ings, it is here synonymous with ‘shape’ according to the authority 
of the Sastras. Orit may be taken to meana certain quality (viz., 
that quality which is capable of being perceived by the eyes 
‘aga saan” )” The word “Mutttah” in our text signifies that which 
has Murtti (shape). This Murtti should be understood to be the same 
as “Rupa” mentioned in Tattvarthadhigama Sutra. That is to say the 
word “Rupa” in our text is not used in the same sense as it is. used 
in the Tattvarthadhigama Sutra. In the latter “Rupa” is used to de- 
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note “Shape or form” but in our text it is used to denote “Colour.” 
In our text “Shape or form” is indicated by the word “Murtti” and 
not “Rupa.” This should be remembered to avoid confusion. 


In our text we have “Pudgals have the qualities, Rupa, etc.” The’ 
qualities are touch, taste, smell and colour. All these qualities are enu- 
merated in Tattvarthadhigama Sutra “eytcanevadaes : gare: 1” [V. 23] ie. 
“Pudgalas have touch, taste, smell and colour.” In Vardhamana-Purana 
by Sakalakirti also we have 

AUP TTACTN AAA TAS TAT: 1 
[Canto XVI. Verse, 16] 
e. “Pudgalasare endless and characterised by colour, smell, taste 
and touch.” The varieties of colour etc., have already been mentioned 
in the commentary to Verse 7. 


Thus we find that among the five varieties of Ajiva, Pudgala 
has shape and possesses colour, smell, taste and touch. The other 
four Ajivas, Dharma, Adharma, Kala and Akasa have no form. 


Senlaleqa fea Ty WTSI TATA N 2G tl 
Saddo bandho suhamo thulo samthana-bheda-tama-chhaya. 
Ujjodadava-sahiya puggala-dayvassa pajjaya.—(16) 
Padapatha—aal Saddo, sound. $Ñ Bandho, union. aent Suhamo, 
fineness. ù Thulo, grossness. damacamae Samthana-bheda-tama- 
chhaya, shape, division, darkness and image. asaleraatta Ujjodadava- 
sahiya, with lustre and heat. ymaa Puggala-davvassa, of Pudgala 
substances. Talat Pajjaya, modifications. 
16. Sound, union, fineness, grossness, shape, division, darkness 


and image, with lustre and heat (are) modifications of the substance 
(known as ) Pudgala. 


COMMENTARY 


Sabda or soundis said to be of two kinds—Bhasa-laksana (as 
incorporated in languages ) and Abhasa-laksana (which does not find — 
place in any language ) The first, again, is of two kinds: (1) 
sounds which are expressed by letters and @) sounds: which are not 
expressed by letters. It is said that the last mentioned kind of sound 
is made by creatures who possess two, three or four senses or by the 
Kevali 

Sounds not finding place in languages are again of two kinds : (1) 
produced by human beings and (2) resulting from other sources, as 
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the noise of thunder, etc. . The first of these, again, are of four kinds: 
(a)Tata or that produced from musical 


instruments covered by leather, 
(b)Vitata or that produced from string-instruments, (c) Ghana or that 


produced from'metallic instruments and (d) Sausira or that produced 
from wind-instruments, It should ke mentiond in this connection 
that there is a difference in the homenclature of musical instruments 
between the Jains and the Hindus, for the latter call Tata by the 
name of Anaddha and Vitata by the name of Tata. 


The following theory of sounds is found in Verse 79 of the 
Panchastikayasamayasara : 


‘Tet SITs SH TLATU ATT ATT | 
eg ty orate ast sort rA n 


i.e. “The combination of atoms is known as Skandha. Sound results 
when Skandhas strike against one another.” Thus it has been laid 
down that all sounds result from the Skandhas of Pudgala (matter). 

Bandha or union is mainly divided into two heads - (1) Prayogika 
(produced by the efforts of body, speech or mind ofa person ) and (2) 
Vaisrasika (produced without any kind of effort of any person ) 


Prayogika may again be (1) Jiva-visaya i. e, union of non-living 
substances only or (2) Jivajiva-visaya i. e. union of living with non-liv- 
ing substances. Jiva-visaya Bandha, again, may result (1) from Karma 
(producing eight kinds of bondage corresponding to eight kinds of 
Karma viz. Jnanavaraniya, Darsanavaraniya, Bedaniya, Mohaniya, 
Nama, Gotra, Ayu and Antaraya) or (2) from N o-Karma. This last, 
again, is of five kinds: (1) Alapana (e.g. the fastening of a rope or 
chain toa chariot etc. ), (2) Alepana (e.g. painting the walls, etc.) 
(3) Samslesa (e.g. joining of pieces of wood together by a carpenter 
etc;), (4) Sarira (e.g. the union of limbs in a body) and (5) 
the union of different bodies), 


Vaisrasika Bandha, again, is either (1) Anadi or enternal, as the 
union of the whole mass or parts of Dharma, Adharma and Akasa 
or (2) Adimat or that which has beginning having resulted from a 
definite cause e.g. the union of different colours in a rainbow, 


Sariri (eg, 


The whole or half or a quarter of each of Dharma, Adharma and 
Akasa may be said to contain different parts which are attached 
to one another. Thus there arises nine kinds of union which are 
enternal. 


Sauksmya or finenessis of two kinds: (1) that which is found 
inthe atoms, beyond which there is nothing more fine, and (2) that 
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which is found in other substances and which is of different degrees 
as the same is relative to that of different substances. 


Sthaulya‘or grossness is, similarly, of two kinds : (1) grossness 
of the maximum limit eg. that uf the whole universe and (2) gross- 
ness less than the maximum limit which may be of various degrees, 

Samsthana or shape is of two kinds: (1) that which can be 
permanently defined (e.g. round, square, triangular, etc.) and (2) 
that which cannot be permanently defined (e.g. the shape of clouds). 


Bheda (division or separation) is of six kinds: (1) Utkara (e.g. 
sawing a piece of wood), (2) Churna (e.g. grinding wheat into powder), 
(3) Khanda (e.g. breaking up a pitcher into its different parts), (4) 
Churnika (e.g. separating the chaff from rice, pulses, etc.), (5) 
Pratara (e.g. dividing mica into many slices) and (6) Anuchatana é, g. 
causing sparks to fly out from a glowing ball of iron). 


Tamah is darkness, Chhaya is of two kinds : (1) Inverted images, 
as seen in mirror etc. and (2) un-inverted images. In the first of these 
the left side becomes right and vice versa, Herein lies the difference 
between the two. Atapa is heat caused by the sun, and Udyota is the 
light resulting from the moon, fire-fly, jewels, etc. 


All these things are mere modifications of Pudgala. 
TST IFAT gaara maaga | 
qa Hs HVAT Megat Aa AT AEs uron 
Gayi-parinayana dhammo pugalajivana gamanasahayari. 
Toyam jaha machchhanam achchhanta neva so nei. (17) 
Padapatha—sé Jaha, as. maina Gai-parinayana, engaged in 
moving, Hart Machchhanam, fish. maaga Gamana-sahayari, assisting 
the movement. a4 Toyam, water, Fram Puggala-jivana, of the Pud- 
gala and Jivas. "m Dhammo, Dharma. a So, that. s30 Achchhanta, 
those not moving. @ Neva, does not. ÑQ Nei, moves, 
17. As water assists the movement of moving fish, so Dharma 
(assists the movement of moving ) Pudgala and Jiva. (But ) it does 
not move ( Pudgala and Jiva which are ) not moving. 


COMMENTARY 


In this verse, we havea description of a peculiar substance 
known as Dharma in Jain philosphy. It should be remembered that 
the meaning of the word Dharma, as used by the Jains, has not the 
slightest resemblance to that of the same word in Hindu philosophy. 


The Jain philosophers mean by Dharma a kind of ether which 
is the fulcrum of motion, With the help of Dharma, Pudgala and 
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Jiva_move. Dharma does not make these move, but only assists them 
in their movement when they begin to move. In all works in Jain 
literature, we. have nearly the same illustration given of Dharma, 
The illustration is as follows: As fish move in water, without being 
impelled in their movement by water, but only receivin € assistance of 
the water in their movement, so Pudgala and Jiva move, assisted by 
Dharma, but not impelled by it, Dharma has no form, is eternal and 
void of activity. These characteristics of Dharma has been thus 
enumerated in Varadhamana Purana by Sakala-Kirti - 
“Maggai: sepa ArT: | 
agat fafaa fed meai saaa afa n” 
(Canto XVI. verse 29) 

we, “Dharma is known to bethe helper of motion of Jiva and 
Pudgala, is formless, inactive and eternal. (It acts like) water to fish 
in the world.” 


In Panchastikaya Samaysara we have : 


“Jey Te Ararat THU Tea gafa Ale 
Te Wager wt ced feats i” 
(Verse 85) 


ie. “Know that, as water helps the movement of fish, so Dharma 
(helps the movement of) Jiva and Pudgala,”’ 


Amrita Chandra Suri has written in his Tattvarthasara, “That is 
called Dharma which helps the motion of things which have begun to 
move by themselves, Jivas and Pudgalas resort to Dharma when they 
are going to move, as fish take the help of water in their movement.” 


“fanfaari a: care EITA | 
yaa agaa a AFH: gfo p 
Aaa gaai a AA TETAS | 
HHA AFH: MITTAT: 4)” 
[ITÄ 31 331 3%) | 


In Jain Kavyas also we have the same illustration of Dharma, 
and we shall only quote two such passages here : 


oped: a RARER at wag afer | 
shariat Teresa AeeATATASs FAT y” 
[ ARTAN 1 221531 | 
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ie. “That which becomes the fulcrum of motion of substances like 
Jivas etc., as water isto fish, is called Dharma by those versed in 
the Tattvas,” | 


CAAA wa wt RASTA | 
stariti caratat q aed: qfaia: n 
Maana aaa afeaat giaet: | 
frearafeafrdge: aiamaa 1” 
| TARAR 1 eat gevo | 


ie. “That is called Dharma which isthe cause of movemet of 
substances like Jivas etc., as water (is the helper) of the movement 
of fish. It exists pervading Lokakasa, is formless and eternal, and 
is the object of knowledge of only the omniscient.” 


Dharma is, therefore, that which, not moving in itself and not 
imparting motion to any thing, helps the movement of Jiva and 
Pudgala. Without Dharma, the motion of Jiva and Pudgala would be 


impossible. 
sugat MIKA Gres STAT | 
Sat we Wea Wear Wa at aes pec 
Thanajudana adhammo puggalajivana thanasahayari 
Chhaya jaha pahiyanam gachchhanta neva so dharayi. —(18) 


Padapatha.— s¢ Jaha, as, an Chhaya, shadow, feat Pahi- 
yanam, of the travellers. sage Thanajudana, stationary. 
qaaa Puggalajivana, of the Pudgalas and Jivas. saaart Thana- 
sahayari, is assistant in making statiohary, saa} Adhammo, Adharma. 
at So, that. war Gachchhanta, those moving. wa Neva, does not. 
«= Dharai, holds. 


28. As shadow (assists the staying of) the travellers, (so) 
Adharma assists the staying of the Pudgalas and Jivas which are 
stationary, But that (i. e. Adharma) does not hold back moving 
(Pudgalas and Jivas). l 


COMMENTARY 


Adharma is exactly the opposite of Dharma which has been 
described in Verse 17. Dharma is the fulcrum of motion, and 
Adharma is the fulcrum of rest. Vide- 
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ag gafa arnaeg ag d AINE TAIRNE | 
ee T 
f PARIFATTIA: | oe | ] 


Adharma, like Dharma, is eternal, without form and without 


activity. It does not stop the motion of Jiva or Pudgala, but it assists 
them in staying still, while they are in a state of rest. Vide— 
“a arataa gara: feat: 
frensa: ada: ada qaga 
L Vardhamane Purane, XV1-30 ] 
The following examples are invariably found in ail Jain works, 
as illustrating Adharma. First, Adharma is likened to earth which 
does not stop creatures from moving but becomes a support of them 
when they are at rest, Secondly, Adharma is said to be like shadow 
which does not forcibly stop the travellers scorched by the rays of 
the sun from moving, but assists in their rest while they of their own 
accord come to sit in the shade. 
Both these examples are given inthe Verse 84, Canto XXI of 
Dharmasarmabhyudaya Kavya: 
ada qaacararaeardiaiine fafa: , 
zaai garara: feafaearcany y” 
i e. “Adharma is the cause of rest of Dravyas, Pudgala, etc, as sha- 
dow is that of (persons) heated by the rays of the sun, or as the earth 
is that of (creatures like) horses, etc,” 


In Tattvarthasara, Chapter III, Verses 35 and 36 we have - 
“qar afara g afaa afa a: | 
gaai far: srafrerarcarestar: N 
Maai gares weer fereg? | 
marmay = ofererarrat ferat u” 
e. Jivas, whose faith is unclouded, call that to be Adharma which 
ministers to the staying of Jivas and Pudgalas when these are prone 


to rest, Adharma supports all (to rest), like the earth allowing rest to 
the cows.’ 


In Chandraprabhacharita, Canto XVIII, Verse 71, we have : 
zai garaian: feerferarcany | 
Asfan iffa aiaa n” 


i, e, “Adharma is the cause of rest of Dravyas, Pudgala, etc. Adh- 
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arma, like Dharma, has the same characteristics viz. it pervades Loka- 
kasa etc. (the other qualities are that of being eternal, being without 
form, and being perceptible only by the omniscient.) 

s 


We should therefore remember that, without Dharma, it will be 
impossible for any substance (Dravya) to move. The universe is divi- 
ded into two parts: (1) Lokakasa, which is pervaded throughout by 
Dharma and Adharma, and in which movement or rest may therefore 
happen and (2) Alokakasa, which is beyond Lokakasa, and in which 
Dharma and Adharma are absent. We have learnt previously that 
one of the characteristics of a Jiva is to move upwards. When a Jiva 
makes an attempt to move upwards, in its gradual stages of develop- 
ment, it is able to do so through the assistance of Dharma, By gra- 
dually moving higher and higher, it reaches the limits of Lokakasa, 
beyond which there is no Dharma. Hence, it is bound to stay there, 
This will explain why in Verse 14 we have said that liberated Jivas 
stay at the top of Lokakasa and, though possessing the characteristic 
of having an upward motion, they do not proceed any further, 


samaa tard ATT wats 1! 
aw Ammi wears gag i ge 


Avagasadanajoggam jivadinam viyana ayasam 
Jenam logagasam allogagasmidi dubiham—(19). 
Padapatha—siadiut Jivadinam, of the Jivas. sanaaa Ava- 
gasadanajoggam, capable of allowing space. 3% Jenam, Jain. maa 
Ayasam, Akasa. Aaw Viyana, know. «arid Logagasam, Lokakasa. 
seaman Allogagasam, Alokakasa. fà Idi, thus. 2fa% Duviham. of 


two kinds, 


19. Know that which is capable of allowing space to Jiva etc, 


to be Akasa, according to Jainism Lokakasa and Alokakasa, thus 
(Akasa is) of two kinds. 


COMMENTARY 


The word Akasa is thus derived : “That in which the substances, 
Jiva etc. are revealed or that which reveals itself is known as Akasa,” 


or it may be thus derived : “Akasa i is that which allows space to other 
substances,” 


In our text, the last of the derivations is adopted, as this clearly 
explains the characteristics of Akasa. The chief characteristic of 
Akasa is to allow other substances to enter into or penetrate itself. 
This entering or penetration is expressed by the word Avagaha, which 
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AkalankaDeva explains as Anuprabesa or interpenetration. Uma 
Swami has also mentioned this characteristic of Akasa, e.g. 


t AR 
ATHTAICATAMTE: | 
[Tattvarthadhigama Sutra V. 18] 
i. e. “interpenetrability is the characteristic of Akasa.” 


In Panchastikayasamayasara, verse 90, we have: “That which 
gives all the room to all Jivas, Pudgalas and the rest (i, e. Dharma, 
Adharma and Kala) is Akasa.” In Tattvarthasara, Chapter ili. Verse 
38, we have a similar idea: “Akasa is eternal, pervasive and all ob- 
jects of the universe exist in it,” and it has no form.” 


Akalanka Deva gives the following example to illustrate the 


interpenetrability of Akasa. He says that as water allows a swan to 
enter in itself, so Akasa allows the other substances to penetrate 


itself. But this example, being taken from the material word, should 
not be accepted in a strict sense, For, really,a swan displaces some 
water; but Akasa being a subtle substance does not obstruct other 
substances. To havea better example, let us suppose the empty 
space between aroomto be Akasa and the substances Dharma, 
Adharma, etc. to be lights of different lamps. Now, the space ina 
room can be filled up by the lights of different lamps which intermin- 
gle and penetrate the space. Jn thesame manner, Akasa can allow 
the substances, Dharma, etc. to penetrate itself. 


Akasa is of two kinds : Lokakasa and Alokakasa. These will b 
explained in the next verse. 


qemen PA garata a ala Hrafaa | 
aaa at AM aN Wat ATA |! Yo |! 


Dhammadhamma kalo puggala-Jiva ya santi Javadiye. 
Ayase so logo tatto parado alogutto.—[20] 


Padepatha—saafaa Javadive, in which. sì Ayase, in Akasa. 
garn Dhammadhamma, Dharma and Adhathma. am Kalo, Kala. 4 
Ya,and, gaaña Puggalajiva, Pudgala and Jiva. afi Santi, exist. at 
So, that. @ Logo, Lokakasa. aa} Tatto, that. wA Parado, beyond. 
satya? Alogutto, is called Alokakasa. 


20. Lokakasa is that in which Dharma, Adharma, Kala, Pud- 
gala and Jiva exist. That which is beyond (this Lokakasa) is called 
Alokakasa. 


The Sacred Book of T lye Jains, 41 
COMMENTARY 


Loka is that place in which happiness and misery are scen as 
results of virtue or vice, or Loka might be said to be that place in 
which things are got, or Loka is that place which is perceived by the 
omniscient.” This is how AkalankaDeva derives the word Loka. 
Akasa with reference to Loka, or Akasa similar in extent to Loka is 
Lokakasa, and Akasa beyond Loka is Alokakasa. 


Loka or the universe, according to the Jain idea con- 
sists of three divisions—Urdha Loka or the upper world, Madhya 
Loka or the middle world and Adho Loka or the lower world. 
The first is the above of celestial beings, the second of men and of 
other creatures, and the third of the inmates of hell. Surrounding 
these Lokas, which are situated one above the other, are three layers 
of air, the inner being humid, the middle dense and the outer rarified. 
Within the envelope of these layers, there is Lokakasa—an invisible 
substance which allows space to other substances and is equal in ex- 
tent to the Lokas. In this Lokakasa, Jiva, Pudgala, Dharma, Adharma 
and Kala exist. 

Beyond this Lokakasa, there is Alokakasa which is eternal, infi- 
nite, formless, without activity and perceptible only by the omniscient. 
In Alokakasa, there is only the substance Akasa and not Dharma, 
Adha- rma, Kala, Pudgala or Jiva. 


qeqaiageal Tt Al Bre Faz aag 1 
qanada STTTATST A TR UR VU 


Davvaparivattaruvo jo so kalo havei vavaharo. 
Parinamadilakkho vattanalakkho ya paramattho.—(21) 


Padapatha—si Jo, which. zauftazeat Davvaparivattaruvo, helping 
changes in substances. Ramka Parinamadilakkho, understood from 
modifications, etc. at So, that. aù Vavaharo, Vyavahara. aa 
Kalo, time, #44 Havei,is, a Ya, which. apaa Vattanalakkho. 
understood from continuity. waz! Paramattho, real, 

21. WVyavahara Kala (Time from the ordinary point of view) is 
that which helps to produce changes in substances and which is known 
from modifications (produced in substances), while Parmarthika (i.e. 
real) Kala is understood from continuity. 


COMMENTARY 


Real time is, according to the Jain view, that which assists the 
changes in substances. To give a concrete example, we might say 
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that the stone under a potter’s wheel assists in the movement of the 
wheel. The stone here does not impart motion, to the wheel, but 
without this stone, such a kind of motion would not have been possi- 
ble. Similarly, time, according to J ainism, assists in the changes pro- 
duced in substances,, though it does, not cause the same. The Jain 
view is, that time does not cause the changes which are produced i in 
the substances, but indirectly aids the. production .of such changes. 
This is real time. But time, from the ordinary point of view, consists 
of hours, minutes, seconds, etc. by which we call a thing to be new or 
old according to changes produced in the same.: These two kinds -óf 
time are téchnically called Kala and Samaya’ respectively. ` In- allothe 
‘Angas of the Jains we find the phrase, “In that? Kala andin that 
Samaya” (“aa miata ta ance”). Kala is eternal, void of form and  with- 
out beginning or end. Kala has no ‘varieties, © Samaya has’a’ beginning 
and an end, and consists of varieties, viz, hour, minute, seconds etc. 
Kala’ may be said to ‘be the substatitial cause Baari Karatie) ‘of 
Samaya. / 

“Some say that there i is no other Kala, except that which con- 
sists of acts comprised by the rising and setting of the sun, etc.” That 
is to say, some deny that’ there is a real time ‘(Nischaya ` Kala) ‘behind 
the apparent time C Vyavahara Kala). But this view is’ untenable, för 
there must be-a time having the characteristics of a substance °differ- 
ent from the acts mentioned above. “Thete must'be something behind 
to help these acts» »Fhoughinyordinaty parlance we apply the word 
time to such acts, real time is not identical with the same, 


Vartana or continuity is sthe perception of the existence of a 
substance indérstdod from cħàngës prodticed iñ thésäme“in separate 
moments of mé ` Fér examplé, wé ‘put fice “if a pot containing 
water and place the sameona:fire,.. After some time, .we find that 
the rice has ‘been boiled: . From this we infer that slow changes. mufst 

shave -been. going on in.the rice from the moment we put it in the raw 

state in the vessel, till we saw it inthe boiled condition. . Through 
out this period an. existance.is\ to,.be inferred, , This perception of 
existence is called Vartana. Of course, this inference of existence of 
real time can only be made from the effects of apparent Time (Vyava- 
harika Kala) viz. the changes in the rice. 


Ana atat & feat g ease | 
ammi uaa aae iaaa NZRU 


Loyayapadese ikkekke je tthia hu ikkekka.- 
Rayananam rasimiva te ‘kalauu asamkhadavvani.—(22) 
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Padapatha—za@@ [kkekke, ineach. atta Loyayapadese, Pra- 
desa of Lokakasaj: 3 Je, which: z@a Jkkekka, one by-one. «wamu 
Kalanu; point of Time. wani Rayananam, jewels. uña .Rasimiva, 
heaps. # Hu, certaicly. jgz Tthia, are. * Te, that. mima Asam- 
khadavvani; innumerable substances. 


22... Those innumerable substances which exist one by; onë in 
each Pradesa of Lokakasa, like heaps of. jewels, are points of time... 


COMMENTARY 


Kala or time consists of minute, points or particles which mever 
mix with one another, but are always separate. The, universe (Loka- 
kasa) is full of these particles of time, no space within it being void 
of the same, It need not be mentioned that these particles of time 
ate invisible, innumerable, inactive and, without form, 


In all the Jain works, these particles have been compared to in- 
numerable jewels. This example illustrates the fact that the 
particles of time never mix OY with one another. In Tattvarthacara, 
we hayëē vere 


ORRI WATAUaLaSA Refan: j af 
Mara- aafaa feqar: 11” pare] 


i. e.- “The particles of that (Time) exist each in its own capacity, like 
heaps of jewels in the Pradesas of the > Lokakasa (universe), and are 
without activity.” 

In Vardhamana Purana we have: 
CAPITIS A DDH. HTA: RE q 
eG APA PTT A TET STITT TTA: w 

ETS [Canto XVIe Verse 35] 
i.e. “The particles exist ee a in different Pradesas of Lokakasa, 
like heaps of jewels in different places.” 8834 © az .- 

This characteristic of Time differéntiates it from thé-other five 

kinds of, substances, for; while the former consists of separable parti- 
cles, the later are collections of indivisible and inseparable parts. 


ut Sava tarhad Tea 

oe Hlafagd masat Ga ARASA g R3 i 

Evam chhavbheyamidam jivajivappabhédado davvam. 
Uttam kalavijuttam nayavva pancha atthikaya du.—(23) 


i Padapatha —c4 Evam; in this manner, faira Jivajivappa- 
bhedado, according to the subdivisions.of Jiva and Ajiva, 2° Idam, 
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this. 24% Davvam, Dravya. aałi Chhavbheyam, of six kinds. <= 
Uttam, is called. g Du, and. wangi Kala-vijuttam, without Kala. 
ia Pancha, five. afena Atthibaya, Astikayas. wee Nayavva, to be 
known, 


23, In this manner this Dravya is said to be of six kinds, accor- 
ding to the subdivisions of Jiva and Ajiva, The five, without Kala, 
should be understood to be Astikayas. 


COMMENTARY 


Dravya is divided into Jiva and Ajiva. Ajiva, again, is subdi- 
vided into Pudgala, Dharma, Adharma, Akasa and Kala. These five 
Ajivas, with jiva make up the six varieties of Dravya. i 


DRAVYA 
| 


Jiva Ajiva 


| | aro 
Pudgala Dharma dharma Akasa Kala 


Of these six varieties, Jiva, Pudgala, Dharma, Adharma and 
Akasa are technically known as the five Astikayas. The meaning of 
the word Astikaya will be understood from verse 24, and the reason 
why Kala, the sixth variety of Dravya, is not called Asti-kaya, will 
be explained in Verse 25. 


afa wat ade aefa wala fanaa age | 
TAT Sa agar AJA Hat a wleraray A zi! 


Santi jado tenede atthiti bhananti jinavara jamha, +. 


Kaya iva vahudesa tamha kaya ya atthikaya ya.—(24) 


Padapatha—aszl Jado, because. 2% Ede, these. fà Santi, exist. 
àu Tena, on that account. frag Jinavara, the gteat Jinas. mA 
Atthiti, as “Asti.” «auf Bhananti, say. a ya, and. ÆI Jamha, be- 
cause. #4 Kaya, bodies. <4 Iva, like. agtat Vahudesa, having many 
Pradesas. angi Tamha, therefore. ami Kaya, Kayas. 4 Ya, and. afar 
Atthikava, Astikayas. 


24. As these exist, they are called “Asti” by the great Jinas, 
and because (they have) many Pradesas, like bodies, therefore (they 
are called) Kayas, (Hence these are called) Actikayas. 


The Sacred Book of the Jains 45 


COMMENTARY 


“Astikaya” consists of two words, “Asti” and ‘Kaya? ‘Asti’ 
literally means exists. Now, the five kinds of substances, viz. Jiva, 
Pudgala, Dharma, Adharma and Akasa always exist, hence, while men- 
tioning any of these, one might say, “it exists.” Again each of these 
substances has many Pradesas, like bodies. Hence each of these 
might also be said to be “Kaya” (literally, body). These two charac- 
teristics being combined, each of the aforesaid five substances are 
named ‘Astikaya’ or ‘that which exists and has different Pradesas 
like a body’. It should be remembered that to be an Astikaya, a. 
substance must have both these characteristics. The substance Kala 
(Time), though having the first characteristic (viz. existence), is not 
called Astikaya, because it does not have many Pradesas. 


To be more clear, first let us understand what is meant by a 
Pradesa. Pradesa has been defined in Verse 27 to be that part of 
space which is obstructed by one indivisible atom of matter. A Pra- 
desa can contain not only atoms of matter, but of particles of other 
substances also. Thus each of the substances have Pradesas. Now, 
Jiva, Pudgala, Dharma, Adharma and Akasa have many Pradesas, as 
these consist of many indivisible and inseparable parts, or, in other 
words, the particles of these are not separate, but are mixed up or 
capable of being mixed up. Hence, as we are unable to locate these 
particles in definite Pradesas, these substances can be said to occupy 
many Pradesas. But Kala consists of particles which never mix up, 
and consequently each of these particles occupies a particular Pradesa. 
Hence Kala is said to have one Pradesa only. But the other subs- 
tances Jiva, Pudgala, Dharma, Adharma and Akasa having no separable 
and distinct particles occupying distinct Pradesas, are said to be of 
many Pradesas. 


Kaya is that which has many Pois The five substancës, 
Jiva, Pudgala, Dharma, Adharma and Akasa hav2 many Pradesas, and 
hence these are called Kayas ; but Kala, having but a single pradesa, 
is not called so. This is the reason why Kalais not called an 
‘Astikaya.’ 


ait wae Sta amaA AUT ATATA | 
et frag Tee mA TAT AT BTA UIA 


Honti asamkha j jive dhammadhamme ananta ayase, 
Mutte tivaha padesa kalassego na tena so kayo.—(25) 
Padapatha—#it Jive, in Jiva. area Dhammadhamme, in 
Dharma and Adharma. se Asamkha,innumerable, wea Padesa, 
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Pradesas. effa Honti, are. - “same Ayase, in Akasa. sua Ananta; 
infinite. - gA -Mutte, in that which has form, fafat Tiviha, of three 
sorts. paw Kalassa, of Kala., cat Ego. one. aa Tena, for that. at 
So, that, ; TA, Kayo, having body, w Na, not. 


25; In Jiva and in Dharma Dia Adharma, the Pradesas are::in- 
numerable, in Akasa'(The Pradesas are) infinite and in that which has 
form (viz., Pudgala) (these are) of three kinds, (viz,, numerable; innu- 
metable and infinite). Kala (Time) has ‘one Riaeeens } Therefore, 
it is not (Called) Kaya. 


COMMENTARY 


Every ‘kind of substance is made up of ultimate indivisible parti- 
clés. “The space occupied by one such’patticle is known as Pradesa. 
Now, the substances; Jiva, Dharma and Adharma have innumerable 
Pradesas, That is to’say, the Pradesas of Jiva; Dharma and Adharma 
are beyond calculation. Lokakasa or the universe contains innumer- 
able Pradesas and, as Jiva ‘can fill up the whole. of the universe by. ex- 
pansion, it is said to” contdin innumerable’ Pradesas, Dharma sand 
Adharma also pervade all parts of the universe, as oil’ pervades the 
whole portion of a mustard seed; Hence these two substances also 
have innumerable Pradesas, “Akasa is infinite, for it not*only pervades 
the universe, but ‘is even éxistent beyond it ; hence’ its Pradesas: are 
infinite. The distinction’ between innumerable and infinite Pradešas 
consists in this that, while the former have a‘limit, though it is beyond 
the power of even’ an omniscient being to‘count them, the latter i is. 
without limits. i 


It may be urged that, without knowing the number of the- 
Pradesas belonging to Akasa, how can one become omniscient? Aka- 
lanka Bhatta has replied to this that, to be ominiscient, it is sufficient 
to know that these are innumerable. ERS Sc 


When we say that Pradesas of such and such a substance are 
innumerable, we mean that-in reality these. are incapable of being 
counted by any one. Weare not speaking this with reference to the 
ordinary’ human beings who have‘ limited powers ofperception, but 
with . reference „to all beings.. Hence, it must be supposed that. an 
omniscient being „only. knows that Pradesas of such substances, are 
innumerable.. This is alsothe case when we speak of the infinite 


Pradesas, 
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Pudgala has Pradesas which are numerable, innumerable and in- 
finite. To be more explicit, Pudgala or matter consists of ultimate 
indivisible particles which we might call atoms, remembering; how- 
ever, that these atoms are more fine than the atoms as. understood in| 
the modern science. Now, two or more atoms of matter may com- 
bine and produce what is technically known,as a Skandha. A. Skan- 
dha may contain two, four, six, a hundred, a million or more.atoms. 
The Pradesas or spaces obstructed by atoms in the state of Skandha 
can, therefore be counted, and hence we might say in this respect that 
matter (Pudgala) has numerable Pradesas, _ From another point of 
view, if we do away with the combination which produce Skandhas 
and suppose the atoms to exist separately, contemplating a. division, 
Pudgala should be understood to have innumerable atoms, for Pudgala, 
as mentioned before, exists throughout Lokakasa or the universe. 
Again, Pudgala may'be said to have infinite Pradésas ‘also from another 
point of veiw, viz. the atoms of matter in a‘subtle state may. be con- 
sidered to be infinite. 


If a doubt be started that how can infinite atoms exist in finite 
Lokakasa, we reply that atoms in a subtle state, though infinite, can 
exist in one Pradesa of Akasa, though in the gross state this is not 
possible, Thus..matter-in subtle state-may bei said-to possess infinite 
Pradesas. ata r. T: A. 

It has already been mentioned in the Commentary on Verse 24 
that Kala has only one Pradesa; and this:is the:reason why we do not 
call it Kaya, for a Kaya is that which has:more than one Pradesa. 


qafa aay amaaa BT tic 

ag san AT a Sra waif aag RGI 
Eyapadesovi anu nanakhandha ppadesado hodis 
Bahudeso uvayara tena ya kayo bhananti savvanhu,—(26 


Padapatha—equeaila. Eyapadesovi, though of ‘one. Pradésa. AY 
Anu, atomi. mira N anakhandhappadesado, on account of being 


Pradesa of many Shandhas. agzat Bahudeso, of many Pradesas; af 
Hodi, becomes. ta Tena,therefore, 4Ya,and. aaxg Savvanhu, the 
omniscient. sam Uvayasa, ordinarily. att Kayo, Kaya. mið Bhan- 
anti, say. ji f 3 

26. An atom (of Pudgala), though having one © Pradésa, be- 
comes of many Pradesas, through being Pradesa in many Skandhas. 
For this reason, from the ordinary point of view, 7, the omniscient ones 
call (it to be) Kayap“ ar 
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It may be urged that, as each particle of Kala occupies a sepa- 
tate Pradesa, so we have said that Kala has one Pradesa, only; in the 
Same manner, each atom of matter occupies one Pradesa, and conse- 
quently matter might also be said to have only one Pradesa. To this, 
we reply that it is true that a single atom of matter occupies a single 
Pradesa but this atom may combine with other atoms and form differ- 
ent Skandhas which have many pradesas. With referenc to this stage 
an atom may be said to have many Pradesas. For this reason, from 
the ordinary point of view, we recognise even one atom to have many 
Pradesas. And, as that which has many Pradesas is called Kaya so 
this atom also is known as Kaya. 


The atoms in matter are capable of combining with one another 
and form Skandhas, but particles of Time cannot combine in this 
manner. It has been mentioned before that each particle of Time 
exists separately. Hence, though from the ordinary point view we 
may say an atom of matter to have many Pradesas with reference to 
its existence in a Skandha stage, we cannot say that a particle of Time 
in the same manner containsmany Pradesas. 


aafaa mari 


afaanigereanayas | 
a g Wa HIG Tears Taare ug 


Javadivam ayasam avibhagipuggalanuvatthaddham, 
Tam khu padesam jane savvanutthanadanariham.—(27) 


Padapatha --sai¢4 Javadiyam, which portion. ma A yasam, 
Akasa. smiga Avibhagipuggalanuvatthaddham, is obstructed 
by one indivisible atom of Pudgala. å Tam, that. @ Khu, surely. 
wage Savvanutthanadanariham, capable of giving space to 
particles of all. wd Padesam, Pradesa. aù Jane, know. 

27. Know that (to be) surely Pradesa which is obstructed by 
one indivisible atom of Pudgala and which can give space to all 
particles. 


+ 


COMMENTARY 


We have already mentioned more than once what is meant by 
a Pradesa. In this verse, we have a definition of Pradesa. That por- 
tion of Akasa which is obstructed by one indivisible ultimate atom of 
matter is known as a Pradesa, In sucha Pradesa of Lokakasa, one 
Pradesa of Dharma, one Pradesa of Adharma, one particle of Kala 
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and innumerable atoms of matter, or even Skandhas in a subtle state 
may exist. The characteristic of Akasha is to give space to all 
these. 


maai aaa ayaa F | 
Wramtafaaeat & fa amA TATIR 2c! 


Asavabandhanasamvaranijjaramokkha sapunnapava je. 
Jivajivavisesa te vi samasena pabhnamo.—(28) 


Padapatha—3 Je, those. aq2eT4lai Sapunnapava, with punya and 
Papa, matatni Asava-bandhana-samvara-nijjara-mokkha, 
Asrava, Bandha, Samvara, Nirjara and Moksha. sitastafaaa Jivajiva- 
pisesa, varieties of Jiva and Ajiva. 4 Te vi, those also. aua Sama- 
sena, briefly. THI Pabhanamo, say. 


28. We shall describe briefly those varieties of Jiva and Ajiva 
also which are (known as) Asrava, Bandha, Samvara. Nirjara and 
Moksha with Punya and Papa. 


COMMENTARY 


The author now takes up the subject of Asrava, Bandha Samyara, Nirjara 
Moksha Punya and Papa. These seven are commonly known as the seven 
Tatvas of Jainism. Adding Jiva and Ajiva to these we get the nine Tatvas of 
Jainisn. Each of these seven will be taken up and discussed one by one in Verses 


29-38. 
aaaf sor west fearra a fao 
aama aA meaai A Afr REN 


Asavadi jena kammam parinamenappano sa vinneo, 
Bhavasavo jinutto kammasavanam paro hodi.—(29) 


Padapatha—sum A ppano, of the soul. 3a Jena, that. tudu 
Parinamena, modification. a=} Kammam, Karma. amafe Asavadi, gets 
in. a Sa, that. yÑ dJinutto, called by the Jina. warea Bhavasavo, 
Bhavasrava. AWA Vinneo,to be known. maaa Kammasavanam, 
influx of Karmas. ® Paro, the next. af Hodi, is. 


29, That modification of the soul by which Karma gets into 
(it) isto be known as Bhavasrava, as told by the Jina, and the other 
(kind of Asrava) is the influx of Karma. 


DravyaSan graka 
COMMENTARY 


2 


Asrava has been defined to be the cause of the bondage of 
Karma i.e. that by which the Karmas enter the soul. Elsewhere, 
we have “those from which Karmas flow are called Asravas."’ These 
definitions are in keeping with the derivative meaning of the word 
Asrava, and ‘throughout Jaina literature the word Asrava is used in 
this sense. We should mention in this connection that this use 
of the word Asrava, in its original and derivative sense, has been 
supposed to support the view that Jainism was prevalent before 
Buddhism. “We meet with many terms which are used alike by the 
Jains and the Buddhists. Among them there is one which the 
Buddhists must have borrowed trom the Jains. The term Asrava, 
in Pali Asava is, according to the Buddhists, synonymous with 
Klesa, and it means human passoin, sin. corruption, depravity. 
Asrava, ctymologically, meant ‘flowing in’ or ‘influx, and it was 
difficult to imagine why the Buddhists should have chosen just that 
word to denote sin, corruption, depravity. Even if taken in a meta- 
phorical sense, itis not easy to see how, from the Buddhist point 
of view, it could come to express the idea of depravity and sin, for it 
might be asked what is to How in and where is it to flow in? But 
with the Jains, Asrava retained its etymological meaning and it adequa- 
tely expressed the idea denoted by the term Asrava, for according to 
Jain philosophy Asrava meant the influx of matter into the soul. 
Hence the term Asrava had its literal meaning, for there really was 
something flowning in, and the result of itiwas defilement or depravity. 
It is therefore easily imaginable that, in common parlance, Asrava 
should have got the meaning defilement or depravity, irrespective of 
the etymology; and this was just what happened to the word Asrava 
before it was received into Buddhist terminology. But the word could 
never have been used in its derivative meaning (sin), if it had not 
before been used in its literal meaning. And since the Jainas used the 
word in its original i. e. literal or etymological meaning, those who 
used it in the derived meaning must have adopted it from the Jains. 
Thus the use of the word Asrava by the Buddhists is a proof of their 
posteriority with regard to the Jains.” 


Umasvami says that Asrava results from the actions of the body 
and the mind and also from speech. Svami Kartikeya says that Asravas 
are certain movements of Jiva resulting from actions of speech and those 
of the mind and the body, either accompanied by or beleft of Moha 
Karma. As water enters a pond through various channels, so Karmas 
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enter a soul through the Asravas. As water enters a boat through 
holes, so Karma enters a soul through Asravas. 


Asravas are broadly divided into (a) Bhavasrava and (b) Kar- 
masrava or Dravyasrava. The former consists of the thought-activities 
which cause the influx of karmic mattet into a soul while the latter 
is the karmic matter itself, which enters a soul in this manner. In other 
words, in Bhavasrava we åre concerned with thought activities, 
while in Dravyasrava or Karmasrava we have connection with matter. 
Abhayadeva says that Dravyasrava is the entrance of water through 
holesin a boat, when the boat ison the water, and Bhavasrava 
is the influx of Karma through the five senses of Jivas. In Vardha- 
mana Purana we have “that Bhava made impure by attachment (Raga) 
etc. by which Karmas adhere to men possessing attachment, is called 
Bhavastava. The influx of matter, in the shape of Karma, in a Jiva 
grasped by impure Bhavas, is known as Dravyasrava.” 


Varieties of these classes of Asrava will be mentioned in Verses 
30 and 31 respectively. 


faegenfaciararastirntatant a faar | 
qm qu qwag fra ag HHT Wal =F eae i Fo ti 


Michchhattaviradipamadajogakohadayo tha vinneya. 
Pana pana panadaha tiya chadu kamaso bheda du 
Puvvassa.—(30) 


Padapatha—*4 Atha, then. Fa Puvvassa, of the former. 
Ranae M ichchhatta-viradi-pamada-joga-kohadayo, Mith- 
yatva, Avirati, Pramada, Yoga and Krodha, etc. HA) Kamso, respec- 
tively. 7u-u-Tuge-fa4-a¢ Pana-pana-panadaha-tiya-chadu, Five, tive, 
fifteen. three and four. #21 Bheda, classes Rwa Vinneya, are to bé 
known, a 


30. Then, it should be known that of the former (i.e. Bhavasrava) 

(the subdivisions are) Mithyatva, Avirati, Pramada, Yoga, Anger, etc., 

(which are again of) five, five; fifteen,three and ‘four classes, respce- 
tively. 


COMMENTARY 


In this verse, the varieties of Bhavasrava are described to be of 
five kinds : Mithyatva (Delusion), Avirati (Lack of Control), Pramad 
(inadvertence), Yoga (Activities) and Kasaya (Passions), 
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I, Mithyatva cr Delusion is of five kinds : Ekanta, Viparita 
Vinaya, Samsaya and Ajnana. 


(a) Ekanta Mithatva is that state of delusion when we have a 
false belief, without knowing the same to be false or without even at- 
tempting to examine. A person who is born and brought up in a family 
where the tenets of Jainism are unknown and who consequently takes 
up the doctrines of that family to be true may be said to have Ekanta 
Mityatva with respect to Jainism. 


(b) Viparita Mithyatva íis that state of delusion in which we 
think that this or that may both be true. A belief that one religion is 
as good as another, for both of these are true, may be said to be such 
a delusion according to Jainism, 


(c) Vinaya Mithyatva is retaining a belief, even when we know it 
to be false. This state exists in those who, even when convinced of the 
falsity of their doctrines, stick to the same. 


(d) Samsaya Mithyatva consists of a state of doubt as to whe- 
ther a course is right or wrong. This srate arises when a person 
begins to lose faith in the doctrines which he holds and is going to 
have a belief in others. 


(e) Ajnana Mithyatva is the state when a person has no belief 
at all. A man who doesnot employ his reasoning faculties, and is 
unable to form any definite idea about doctrines might be said to. 
have this kind of delusion which obstructs knowledge. 


II. Avirati or lack of control is also, of five kinds : (a) Himsa 
(Injury), (b) Anrita (Falsehood), (c) Chaurya (Stealing), (d) Abrahma 
(Incontinence) and (e) Parigrahakanksha (Desire to possess a thing which 
is not given) In some works, these five only are mentioned as 
subdivisions of Asrava For example, in the tenth Anga of the Jains, 
called Prasna Vyakarana, we have a desription of Asravas and Sam- 
varas with their subdivisions; and in that work we have only the 
mention of the abòve five kinds of Avirati as subdivisions of Asrava. 
Abhayadeva, in his Commentary on Prasna Vyakarana, says that 
though in that work Asrava is said to be of five kinds, from another 
point of view forty-two varieties of Asrava are also recognised. 
Abhayadeva quotes this passage to support his view: “There are 
forty-two Asravasa viz. those arising from five Indriyas, four Kasayas, 
five Avratas, twenty-five Kriyas and three Yogas. In Dravya- 
samgraha, we have a mention of only thirty-two varieties of Asrava. 

The five Aviratis are called Avratas by Umasvami, He however, 
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mentions many subdivisions of Asrava. Svami Kartikeya seems to 


support the author of Dravyasamgraha by saying,\“Know these Asravas 
to be of various kinds, viz. Mithyatva etc.” 


III. Pramada or Inadvertance is said to consist of (a) Vikatha 
(Reprehensible talk), (6) Kasaya (Passions), (c) Indriya (Senses), 
(d) Nidra (Sleep) and (e) Raga (Attachment) : 


(a) Vikatha or reprehensible talk may be about the king (Raja- 
katha), the state (Rastra-katha), women (Strikatha) or food (Bhojana 
katha) Thus it is of four varieties. 


(b) Kasaya or passions are Krodha (Anger), Mana (Pride), Maya 
(Deceipt) and Lobha (Greed). 


(c) Indriya or the senses are five viz. the senses of touch, taste, 
smell, sight and hearing. 


(d) Nidra (Sleep) and (e) Raga (Attachment) to worldly objects 
are the last two varieties of Pramada. 


In some works Pramada or Inadvertance has not heen mention- 
ed asa sub-class of Bhavasrava. The author of Dravya-Samgraha 
himself, in his another work called Gommata Sara, only mentions 
Mithyatva; Avirati, Kasaya and Yoga to be subdivisions of Asrava. 


IV. Yoga consists of the activities of the Manas (Mind), Vachana 
(speech) and Kaya (Body). Thoughthe author of Dravya-Samgraha 
stops here, in other works we meet with futher subdivisions e. g. 
the activities of mind and speech are each divided into four classes, 
according as the samme are true, untrue or mixed, and the activitjes 
of the body alco are said to be of seven kinds, 


V. Kasayas or passion: are four in number: Anger, Pride, 
Deceit and Greed. Each of these, again, are of four varieties, according 
as the same are of intense, great, moderate or mild degrees. Thus 
we get sixteen varieties of Kasaya. In some works, we get a mention 
of nine No-Kasayas which, together with the sixteen, make up twenty- 
five varieties of K-sayas. The No-Kasayas are Hasya (Laughter), 
Rati (Pleasure), Arati (Pain) Soka (Grief), Bhaya (Fear), Jugupsa 
(Hatred), Striveda (knowledge of the feminine gender), Purus-veda 


(knowledge of the masculine gender) and Napumsaka-veda (knowledge 
of the gender:of a eunuch), 


54 ETS E RT 
TINA A Si g TATE | 
SATA a QA aA faen 1 3g N 


Nanavaranadinam joggam jam puggalam samasavadi. 
Davvasavo sa neo aneyabhedo jinakkhado.—(31) 


Padapatha—musazt Nanavaranadinam, of Jnanavaraniya, 
etc. Wt Joggam, fit. 3 Jam, which. gai Puggalam, Pudgale. ane 
Samasavadi, inflows. a Sa, that. Rusan Jinakkhado, told by the 
Jina. sA Aneyabhedo, of many kinds. za Davvasavo, Dravya- 
srava, Gat Neyo, to be known. 


31. That influx of matter which causes Jnanavaraniya etc., is to 
be known as Dravyasrava as called by the Jina and possessing many 
varieties, 


COMMENTARY 


We have observed that the Bhavasravas are thought-activities 
which prepare the way tor the influx of matter into Jiva. Dravyasrava 
is the actual flowing in of matter into the soul by which the eight 
kinds of Karma mentioned in Verse 14 are produced. As it is easy for 
particles of dust to stick to the body of a person if the same be smear- 
ed with oil, so it becomes easier for particles of matter to enter a soul 
when it is vitiated by certain thought-activities (Bhavasravas). First 
of all, therefore, these are the reprehensible thought-activities (Bhav- 
asravas). These are followed by the influx of matter (Dravyasrava). 
When matter enters the soul in this manner, the eight kinds of 
Karma are produced. 


Thus, Dravyasrava may be said to be primariy of eight kinds 
according to the eight vatieties of Karma, viz. Jnanavaraniya, 
Darsanavarniya, Vedaniya, Mohaniya, Ayu, Nama, Gotra and Anta- 
raya. Further subdivisions are also made of these kinds of Karmas. 
Jnanavaraniya is said to be of five kinds—Darsanavaraniya of nine, 
Vedaniya of two, Mohaniya of twenty-eight, Ayu of four, Nama of 
ninety-three, Gotra of two and Antaraya of five kinds, The total 
number of the varieties of Dravyasrava is there fore, one hundred and 
forty-eight. The author of Dravya-Samgraha has treated these varie- 
ties in detail in his work named Gommata Sara (Karma-kanda). Here 
verse, h simply says that Dravyasrava is of many varieties. Conse- 
quently, we need not go into these detailed subdivisions, 
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mefa HEA SUT ZF AUT yaa at | 
HEAT MIMA Sz 1) 32 Ij 


Bajjhadi kammam jena du chedanabhavena bhavabandho so. 
Kammadapadesanam annonnapavesanam idaro.—(32) 


Padapatha—sa Jena, which. 3zaaaa Chedanabhavena, con- 
scious state. "i Kammam, Karma. af Bajjhadi, is bound, a Sa 
that. watt Bhavabandho, Bhava-bandha. z Du, but. wazama Kamma- 
dapadesanam, ofthe Pradesas of Karma and Atma (soul), s@atewqaaet 


Annonnapavesanam, inter-penetration. #1 Idaro, the other. 


32. That conscious state by which Karma is bound (with the 
soul) is called Bhava-bandha, while the interpenetration of the 
Pradesas of Karma and the soul is the other (i.e. Dravyabandha), 


COMMENTARY 


We have learnt in Verses 29-31 the causes, on account of which 
Karmas enter a soul. Nov-, when there is such an influx of Karmas, 
there is a bondage of the soul with these Karmas. This bondage is 
called Bandha. 


Bondage of the soul with Karmas is made by the conscious states 
of mind, when a soul is excited with attachment or aversion. These 
states of consciousness are known as Bhava-bandha, In Vardhamana- 
Purana (Canto XVI, Verse 43) we have: 


Sapa WF TAA F | 
qa paaa a: us fz” 


t. e. “ That modification of consciousness consisting of attachment 
or aversion by which Karmas are tied (to the soul )is knowf as 
Bhava-bandha.” Bhava-bandha is, therefore, the alliance of the soul 
with mental activities which are produced when we are excited with 
attachment or aversion to worldly objects. 


First of all, therefore, there is an influx of Karmas, through 
Asravas. Then, there are some activities of consciousness which 
attach themselves to the soul, producing a peculiar kind of bondage. 
This is what we call Bhava-bandha. After this Bhava-bandha, there 
isa union of Jiva with actual Karmas. This union consists of the 
interpenetration of the soul and Karmas, and the bondage resulting 
from this is known as Dravya-bandha. In Vardhamana-Purana (Canto 
XVI, Verse 44) we have: 
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caraaeafalaad aat Sapa: | 
WIS AT: THIRST grae TT: TAA: n” 


i.e. “That union of Jiva and Karma which is caused by Bhava-bandha 
and is of four kinds, is called Dravya-bandha by the learned.” 


Bandha is, therfore, the assimilation of matter existing in many 
Pradesas by Jiva, when it is excited by Kasaya (i. e. attachment and 
aversion ) We have already described the results of this bondage 
in the comnentary on Verse 7. 


qaistesfe uyana g agfa st | 
a catsazar fefeacqann saa gifa n 33 | 


Payaditthidianubhagappadesabheda du chaduvidho bandho. 
Joga payadipadesa thidianubhaga kasayado honti. —(33) 


Padapatha—i#! Bandho, Bandha sasak sumaa Paya- 
ditthidi anubhagappadesabheda, according to the subdivisions, 
Prakriti, Sthiti , Anubhaga and Pradesa. fast Chaduvidho, is of four 
kinds. vwaféqta Payadi-padesa, Prakriti and Pradesa. atm Joga, from 
Yoga. fà Henti, are. = Du, but. fsfe-saarn Thidianubhaga, Sthiti 
and Anubhaga. "ala! Kasayado, from Kasaya. 


33. Bandha is of four kinds, according to the A e N viz.) 
Prakriti, Sthiti, Anubhaga and Pradesa. Prakirti and Pradesa are 
(produced) from Yoga, but Sthiti and Anubhaga are from Kasaya. 


COMMENTARY. 


When there is an influx of matter into the soul, certain energies 
(Karma) are produced which consist of boudage of the soul with 
matter. It has been stated before that Karma is of eight kinds: Jnana- 
varaniya, Darsanavaraniya, Vedaniya, Mohaniya, Ayu, Nama, Gotra 
and Antaraya. What is the nature of eachof these eight kinds of 
Karma ? The nature of the first two kinds of Karma is to obscure 
Jnana and Darsana respectively ; that of the third to produce happin- 
ess or misey ; that of the fourth to produce illusion; that of the fifth 
to attach a soul to a body for a certain period; that of the sixth to 
produce Shape ; that of the seventh to cause birth in high and low 
families ; and that of the eighth to put obstacles to several character 
istics of the soul. Now, all these are the different natures (Prakritis) 
of Karma. Bandha or bondage can also be regarded to be of various 
' natures, corresponding to the different natures of Karmas, The first 


* 
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variety of Bandha or bondage is, therefore, with respect to its 
Prakriti or nature 


Now, the time during which the various kinds of Karina will stay 
in a soul, called its Sthiti or duration. Bandha or bondage also hasa 
duration equal in extent with the duration of Karmas. The second 
variety of Bandha is, therefore,recognised with respect to this dura- 
tion (Sthiti). 

Karmas imay be of intense, mediocre or mild degrees, as regards 
the results which these may produce. Bandha or bondage also may 
be of these three degrees of intensity. We therefore recognise the 
third variety of Bandha with regard to its Anubhaga (Intensity). 


The fourth variety of Bandha is with regards to its Pradesa, (or 
mass).. The karmas interpenetrate Pradesas of the soul and attach 
themselves to the same. Considering this existence of Karma and 
soul in one place, we speak of the fourth variety of Bandha with res- 
pect to its mass (Pradesa). 


Umasvami has also mentionéd these four varieties of Bandh. In © 
Vardhamana Purana we have: “Bandha which is of an evil nature and 
productive of all evils is of four kinds, viz. Prakriti, Sthiti, Anubhaga. 
and Pradesa.” MHarichandra and Viranandi also mention the same. 


In a word, we consider bondage with respect to its nature (Pra- 
kriti), duration (Sthiti), intensity (Anubhaga) and mass (Pradesa), 

The nature (Prakriti) and mass (Pradesa) of bondage result from 
the activities of thought, speech and body, while the duration of bond- 
age (Sthiti) and intensity (Anubhaga) result from the attachment and 
aversion of the soul towards worldly objects, In other words, Kasaya 
or attachment and aversion of the soul towards worldl y objects is the 
Antaranga (internal) cause of bondage, and determines the duration 
and intensity of it; while the activities of mind, speech and body are . 
the Vahiranga (external) cause of the bondage and determines its 
nature and mass. In Panchastikaya-samaya-sara also we havea simi- 


lar idea. 
aafe GT araea ATÀ Fs | 
aT aaa Ay aag Woy igk 


Chedanaparinamo jo kammassasavanirohaneheu, 
So bhavasamvaro khalu davvasavarohane anno,—(34) 


Padapatha—s1 Jo, which. aqunta Chedanaparinamo, the 
modification of consciousness. 744 Kammassa, of Karma, safa 
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Asavanirohane, in checking Asrava. èa Heu, the cause. at So, that. 
aa Khalu, surely. adat Bhava-samvro, Bhava-samvara. z-alaadeat 
Davvasava-rohane, in checking Dravyasrava. aam Anno, the other. 
34. That modification of consciousness which is the cause of 
checking .Asrava (influx) of Karma, is surely Bhavasamvara, and the 
other (known as Dravyasamvara is known from) checking Dravyasrava. 


COMMENTARY 


Samvara is the antagonistic principle of Asrava. The word is 
thus derived : that which checks the causes of Karma, such as killing, 
etc. (i. e. that which stops Asrava) is known to be Samvara. Those 
by which the water of Karma is prevented from entering the pond of 
self, are known as Samvaras. Samvaras are refraining from killing, 
etc, 

To be more explicit, Asrava being the influx of Karma, through 
some openings (as we have seen before), Samvarais the stoppage of 
these openings leading to the stoppage of Asrava. To use our old illu- 
stration, the hole% will allow influx (Asrava) of water (karma) in a boat 
(Jiva); but if these holes be stopped (Samvara), there will be no advent 
of water (Karma) in the boat (Jiva). 


As there are two kinds of Asravas, so two kinds of Samvras are 
also recognised as opposite principles to each of these kinds of Asrava. 
These are called Bhava-samvara and Dravya-samvara, as opposed to 
Bhavasrava and Dravyasrava, respectively. Abhayadeva Acharya has 
said that Bhavasamvara is the stoppage of the inlets of senses through 
which Karma enters the soul, and Dravyasamvara is the stoppage, 
for example, of holes through which water enters a boat. In 
vardhamana Puran we have: “That modification ofconsciousness 
which is void of attachment and aversion, and by which the influx of 
Karmas is stopped, is called Bhava-samvara.” And “that by which 
the Yogis stop all kinds of influx through the great vows and medita- 
tion is called Dravya-samvara.” 


These are two principal varieties of Samvara, but the first variety 


viz. Bhavasamvara is again subdivided into many classes which 
will be described in the following verse. 


aafaa TATA Trae T | 
atta aglama aada AET 3 yi 
Vadasamidiguttio dhammanupiha parisahajao ya, 


Charittam vabvbheyam nayavva bhavasamvaravisesa.—(35) 
Padapatha—az-afazigvisi ~Vada-samidiguttio, Vratas, Samitis, 
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and Guptis. 4 Ya,and. {amg Dhammanupiha, Dharmas and Anu- 
preksas. wWeaestst Parisahajao, Parisahajaya. ag%4 Vahubheyam, of 
many kinds. aft Charittam, Charitra, wada Bhavasamvaravisesa, 
the varieties of Bhava-samvara. waa Nayavva, to be known. 


35. The Vratas (Vows), Samitis (attitudes of carefulness), Gup- 
tis (Restraints), Dharmas (Observances), Anupreksas (Meditations), 
Parisaha-jayas (the victories over troubles) and various kinds of Chari- 
tra (Conduct are to be known as varieties of Bhava-samvara. 


COMMENTARY 


From this verse, we learn that Bhavasamvara is of seven varieties: 
Vrata, Samiti, Gupti, Dharma, Anupreksa, Parisaha-jaya and Charita. 
Each of these, again, are divided into various subclasses. 


A. Vrata or vows is of five Kinds, viz. Ahimsa (Abstinence 
from injury), Satya (Truthfulness), Achaurya or Asteya (Abstinence 
from stealing). Brahmacharya (Abstinence from sexual pleasures) and 
Aparigraha (Abstinence from acceptance of worldly objects). 
Umasvami has mentioned these five varieties of Vrata, and has defined 
each of them. In Prasna Vyakarana, Samvara is said to consist of 
five varieties only. The five rules of conduct (Pancha Silas) of the 
Buddhists correspond to the five Vratas of Jainism; and a parallel may 
also be found in the commandments, such as, “Thou shalt not kill,’ 
“Thou shalt not steal,” “Thou shalt not commit adultery,” etc. which 
are promulgated by Christianity. 


B. Samiti or carefulness is of five kinds: (a) Irya, i.e. using 
paths trodden by men and beasts in such a manner as not to cause 
injury to any creature, (b) Bhasa i.e. gentle and beneficial talk, 
(c) Esana, i. e. recieving alms, avoding the faults reprehended in Jaina 
canons, (d) Adana-niksepa, i. e. receiving and keeping things which 
are necessary for religious purposes only, after examination, and te) 
Utsarga, i.e. attending to calls of nature in unfrequented places. 


C. Gupti or restraint is of three kinds: (a) Kaya-gupti or restraint 
of movements of the body, (b) Vag-gupti or restraint of the tongue 
so that it might not utter bad language and (c) Mano-gupti or restraint 
of mind from thinking about forbidden matter. 

D. Dharma or observance is of ten kinds: the observance of 
(a) Uttam Kshamaor excellent forgiveness, (b) Uttama Mardava or 
excellent humility (c) Ugtam Arjava or excellent straightforwardness, 
(d) Uttama Satya or excellent truth, (e) Uttama Saucha or excellent 
clearliness, (f) Uttama Samyama or excellent restraint, (g) Uttama 
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Tapa or excellant penance, (h) Uttama Tyaga or excellent abandon- 
ment, (i) Uttama Akinchanya or excellent indifference and (j) Uttama 
Brahmacharya or excellent celibacy, 


The seventh variety of Dharma, viz. Uttama Tapa is, again, of 
two kinds: Vahya (external) and Avyantar (internal). Vahya Tapa 
(external penance) consists of Anasana (fasting), Avamodarya (regula- 
tion of diet), Vritti-parisankhyana (regulation of meals by observing 
the rules enjoined in the Jaina scriptures for begging alms), Rasa pari- 
tyaga (abstinence from appetising food), Vivikta-sayyasana (sitting and 
lying at quiet and solitary places) and Kaya-Klesa (practice of bodily 
austerities), Avyantara Tapa (internal penance) consists of Prayaschi- 
tta (expiation), Vinaya (reverence), Vaiavritya (service). Svadhyaya 
(study of scriptures), Vyutsarga (giving up mundane objects and thou- 
ght about the same) and Dhyana (meditation), 


E. Anupreksa or reflection is of twelve kinds : (a) Anityanupre- 
ksa or reflection that every thing in this world is transiént, (b) Asa- 
rananupreksa or reflection that that there is mo other refuge of us in 
this world, except our own truth,(c) Samsaranupreksa or reflection about 
the cycles of wordly existence, (d) Ekatvanupreksa or reflection that 
a person is solely and individually responsible for hiz own acts, whe- 
ther good or bad, (e) Anyatvanupreksa or reflection that non-ego is 
separate from the ego. (f) Asuchitvanuprekea or reflection that the 
body and all that appertains to itis unclean, (g) Asravanuyreksa or 
reflection about the influx of Karma, (h) Samvaranupreksa or reflection 
about stoppage of the influx of Karma, (i) Nirjaranupreksa or reflection 
about the removal of foreign energies which have already entered the 
soul, (j) Lokanupreksa or reflection about soul and matter and the 
real substances of this universe, (2) Bodhidurlabhanupreksa or reflec- 
tion about the dificulty of attaining pertect faith, perfect knowledge 
and perfect conduct and i Dharmanupreksa or conztant reflection 
about the essential principles of the universe, 


F. Parisaha-Jaya or conquering the troubles is the sixth kind of 
Samvara. The troubles which may afflict a hermit are of various kinds. 
_ Gaining victory over all these troubles is what is known as Parisaha- 
jaya. The varieties of these are: (a) Ksudhaparisahajaya or the vic- 
tory over the troubles of hunger (b) Pipasa-parisaha-jaya or the victory 
over the troubles of thirst, (c) Sita-parisdhajaya or victory over the 
troubles of cold, (d) Usnaparisahajaya or the victory over the 
troubles of heat, (e) Damsa-masaka-parisahajaya or the victory over 
the troubles from mosquitoes and gnats, (f) Nagnya parisahajaya or 
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the victory over the feeling of shame arising from nudity, (g) Aratipa- 
risahajaya or the victory over the feeling of dissatisfaction with hun- 
ger, thirst, etc, (A) Striparisahajaya or the victory over the disturbance 
of Eranquility at the sight of fair women or the movements of them, 
(i) Charyaparisahajaya or the victory over the feelings of fatigue aris- 
ing from travelling on the roads, (j) Nisadyaparisahajaya or victory 
over the desire of moving from a fixed posture in meditation, (k) Sayya 
-parisahajaya or the victory over the desire of a bed prohibited in 
the Jaina scriptures, (1) Akrosa-parisahajaya is conquering the feelings 
of anger when one is insulted by another, (m) Badha-parisahajaya or 
the conquering of ill-feeling against an enemy who comes to kill, (n) 
Yachana-parisaha jaya or conquering the desire to ask anything from 
anyone, even at the time of greatest need, (0) Alabha-parisahajaya is 
the victory over the feeling of dissatisaction arising from not getting 
worldly objects, (p) Roga-parisahajaya or the victory over the 
feeling pains of arising from wounds in the feet by treading over tho- 
rns, etc., (p) Trina :-sparsa-parisaha jaya or the victory over feeling 
of pain arising from Wounds in the feet by treading over 
thornt, etc ., (r) Mal-parisahajaya is conquering the feeling of disgust 
which arises from seeing one’s body to be unclean, (s) Satkarapuras- 
kara parisahajaya or the victory over the desire to gain respect, praise 
or reward, (t) Prajna-parisahajaya or the victory over the feeling of 
pride at one’s learning, (u) Ajnana-parisahajaya or the victory over the 

= feeling of despair arising out of failure to gain knowledge by certain 
hindrances and (v) Adarsana-parisahajaya or conquering the feeling 
of sadness or despair when one fails to obtain desired fruits, even after 
practise of penances, etc. These are the twenty-two kinds of victory 
over troubles. 


G. Charitra or Right Conduct is of five kinds : (a) Samayika- 
chazitra (Equanimity) consisting of self-absorption in which a persoh 
refrains during his whole lite or for a certain fixed period from injury, 
false-hood, lust, stealing and acceptance of things which are not given 
(b) Chhedopasthapana (Resettling after a break) consisting of penalties 
for faults arising from inadvertence or negligence, on accout of 
which one losses equanimity. (This therefore may be said to consist 
of an attempt to recover equanimity ; after a fall from the same, 
(c) Parihara-visuddhi (Purity obtained by refraining from injury to 
living beings) which is only found in a saint who being thirty years old, 
serves a Tirthankar from three to nine years, who is devoid of 
inadvertence and absorbed in self contemplation and who practises 
gther observances, (d) Suksemasamparaya consisting of conduct in 
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which only the passion greed is present ina very subtle state while 
all other passions have been destroyed. (This kind of conduct is only 
in one who has reached the tenth stage of development), (e) Yatha- 
khyata (Perfect Right Conduct) characterised by subsidence or 
destruction of all the passions, It is present in beings who are in the 
eleventh, twelfth, thirteenth and fourteenth stage of development. 


We have thus seen that Samvara is first divided into two classes: 
Bhava-samvara and Dravya-samvara, the first of which, again, has 
many subdivisions. The first variety of Bhavasamvara viz, Vrata 
is not counted as such by Umaswami, Amrita chandra Suri, and 
Svamikartikeya. Abhayadeva Acharya, again, in his commentary 
on Sthananga says that Samvara is of forty-two kinds. 


In the Jain epics also we do not find Vrata included in the sub- 
divisions of Samvara; but only Gupti, Samiti, Dharma Anupreksa, 
Parisahajaya and Charitra are mentioned as varieties of Samvara. 
Vrata, with all its five varieties, is however, mentioned in all the 
‘above-mentioned works, though not as a sub-division of Samvara, 
yet as a factor opposed to Avrata. 


ZTA AAT | Yaa mAg ATT | 
qan asf Qar arago Afa fasz efaat n 3g 11 


Jahakalena tavena ya bhuttarasam kammapuggalam jena. 
Bhavena sadadi neya tassadanam chedi nijjara duviha.—(36) 


= Padapatha—=z nų Jahakalena, in proper time. and Bhutta- 
rasam, whose fruits are enjoved. mgar Kammapuggalam, the 
matter of Karma. u Jena, that. aðu Bhavena, Bhava. acè Sadadi, 
disappears. a Ya, and. àq Tavena, by penance. a Cha, and. qet 
Tassadanam, that disappearance. z Idi, thus.fas Nijjara, Nirjara. 
afal Duviha, of two kinds: Q4! Neya, to be known. 


re 

36. That Bhava (modification of the soul ) by which the matter 
of Karma disappears in proper time after the fruits [of such Karma] 
are enjoyed [is called Bhava-Nirjara], also [the destruction of Karmic 
matter | through penances [is known as Bhava-Nirjara.] And that 
destruction [itself] [is known as Dravye-Nirjara] Thus Nirjara 
should be Known of two kinds, 


COMMENTARY 


We have seen how the matter ot Karma enters the soul through 
Asrava and how this influx might be stopped by Samvara. But now 
the question arises, that we might stop a further influx of Karmic 
matter by Samvara, but how can we be freed from the same which 
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has already taken possession of the soul? The answer to this is given 
in this verse, where it is laid down that by Nirjara we can free 


ourselves from the Karmic matter which has already entered the 
soul. 


i 


What is Nirjara ? The destruction of Karmas is called Nirjara. 
This destruction may be of two kinds: Bhava-Nirjara and Dravya- 


Nirjara. Bhava-Nirjara consists: of that modification of the sou 1 
which preceds and favours the separation of Karmic matter from 
the soul. Dravya-Nirjara is the actual separation of the Karmic 
matter from the soul. In other words, Bhava-Nirjara is that state of 
the soul when the material particles arising from Karma disappear 
while Dravya-Nirjara is the disappearance itself. 


Bhava-Nirjara is of two kinds: Savipaka or Akama and Avipaka 
or Sakama. That is to say, Karmas are destroyed in two ways: viz. 
(1) after their fruits are fully enjoyed and (2) through penances before 
such enjoyment of fruits. Every person is affected with good or bad 
Karmas, the fruits of which are enjoyed by them in existence in 
earth, heaven or hell according to the kind of Karma possessed by 
them. There isa fixed period of such enjoyment of the fruits of 
Karmas, and after the lapse of that period when the said fruits of 


Karmas are fully enjoyed, a person is freed from Karmas which disap- 
pear of their own accord. This is what is known as Savipaka Nirjara 
(or destruction of Karmas after the enjoyment of fruits), This kind 
of Nirjara can happen to all beings, for all kinds of Karmas of all 
beings disappear in this manner after a proper period. As this dis- 
appearance takes place without the activity of a person, itis also 
called Akama (or un-intentional ) Nirjara. 


The second kind of destruction of Karmas takes place when 
the sages practise penances, bythe force of which the Karmas 
disappear even before their fruits are enjoyed. This is consequently 
known as Avipaka Nirjara (or destruction of Karmas without the 
enjoyment of their fruits). As such a kind of destruction can only be 
produced by intentional effort on behalf of a person, it is known as 
Sakama (intentional) Nirjara. à 


The soul is like a mirror which becomes dim when the dust of 
Katrma accumulates on its surface. By Nirjara this dust of Karma 


is removed and the soul attains clearness. The good or bad Karmas 
disappear either of their own accord without any activity on the part 


of a soul when their fruits are enjoyed in earth, heaven or hell, or by 
the effort on the part of a person consisting of practice of penances, 
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We have already mentioned that there are twelve kinds of penances, 
according as they are external or internal. A person must practice 
first of all Samvara so as to stop all further influx of Karmas, and then 
begin to destroy the Karmas already amalgamated with the soul, by 
means of penances. This is the way in which the destruction of Karmas 
takes place in the case of sages, while, ordinarily, with respect to all 
sae 7 o! beings, the Karmas disappear only after their fruits are fully 
enjoyed. 


AAC REALTY Al aag ATT! g qr | 
AA a aN afaa a PJANTI 3O i 
‘Savvassa Kammano jo khayahedu appano hu parinamo, 

Neo sa bhavamokkho davvavimokkho ya kammapudha- 

bhavo.—(37) 

Padapatha—à Jo, that. se Appano, soul’s. aam Parinamo, 
modification. 4 Savvassa, of all. maù Kammano, Karma. G34 
Khaya hedu, the cause of desruction. 4 Sa, that. g Hu, surely.4 aana 
Bhava-mokkho, Bhava-moksa. ®t Neyo, to be known. 4 Ya, and 
aqm Kammapudha-bhavo, separation of Karmá. gafinet Davya- 
vimokkho, Dravya-moksha. 


37. That modification of the soul which is the-cause of the 
destruction of all Karmas, is surely to be known as Bhava-moksha and 
(actual) separation of the Karmas [is] Dravya-moksha. 


COMMENTARY 


When a person is desirous of having liberation, he attempts to 
have perfect faith, perfect knowledge and perfect conduct. (See Verse 
39), Having perfect faith, knowledge and conduct, he becomes free 
from the four kinds of Ghatiya Karmas, Jnanavaraniya, Darsana- 
varaniya, Mohaniya and Antaraya (see Commentary on Verse 14), 
This modification of the soul which leads to the destruction of the 
Karmas mentioned above is called Bhavamoksa. ° The commentator 
Brahmadeva says that by the words “all Karmas” in the Verse, the 


four Ghatiya Dravya and Bhava Karmas only are meant. In Vardha- 
mana Purana we have: 


“qast waa alsa aag: faafaa: | 
qfare: a aan faia: 11” 
[Canto XVI. 72] 
i.e. “The extremely pure modification of the soul which is the cause 
of destruction of all kinds of Karma in a person desirous of good, is 
regarded as Bhava-moksha by the Jinas.” 
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Now, there is another kind of Moksha, called Dravya-moksha, 
which consists of the separation of the soul from the Aghatiya 


Karmas viz, Ayu, Nama, Gotra and Vedaniya Karmas which disap- 
pear last of all. This happens when a being is in the last stage of 


development which is known as Ayogi.’ (See Commentary on Verse 
13). In Vardhamana Purana we have :— 


“pArA: pA fazerat ARANA: | 
quaze aA: T HAT 1" 
[Canto XVI. 73] 


ie. “The separation of the conscious soul from all kinds of Karmas 
by excellent meditation is known as Dravya-moksha.” 


By Bhava-moksha, therefore, one is freed from the first four, and 
by Dravya-moksha from the last four kinds of Karmas. Both these 
kinds of Moksa together lead to perfect liberation. 


Umasvami has written in his Tatvartha Sutra X. 1. 2 that a 
person attains Kevala Jnana (Omniscience) when first his Mohaniya 
Karmas and then his Jnanavaraniya, Darshanavaraniya and Antaraya 
Karmas are destroyed. After attaining Kevala Jnana, the cause pro- 
ducing bondage being absent and Nirjara being present, a person 
becomes free from the remaining Karmas viz, Vedaniya, Ayu, Nama 
and Gotra Karmas, and thus being void of all kinds of Karma ‘attains 
liberation. 


We have seen that Karmas take possession of a soul through 
Asravas. This influx of Karmas can be stopped by Samvaras. By 
this stoppage, fresh Karmas cannot enter the soul. But even after 
stopping the entrance of fresh Karmas, it is necessary to purge the 
soul from Karmas which have already taken possession of the former. 
This can be done by Nirjara. Then only the Karmas, Vedaniya, 
Nama, Gotra and Ayu which cause worldly existence disappear 
and a being attains liberation. In Panchastikaya-samayasara we 
have : 


MM Tata Gat farea garen | 
gamara Bale wa Te at Atay 11” 


[Verse 153] 
ie. “He who having Samvara and destroying all Karmas through 
Nirjara becomes free from Vedaniya, Nama, Gotra and Ayu Karmas 
leaves the world. Therefore this is called Moksha (liberation)”, 
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JeAge-Aa-gar got qet gift aq war 
ad Jas WH, ae goo serfs qa a nza 


Suha-asuha-bhava-jutta punnam pavam havanti khalu jiva, 
Sadam suhau namam godam punnam parani pavam cha.—(38) 


Padapatha—sial Jiva, Jivas, az-agz-ma-341 Suha-asuha-bhava- 
jutta, having auspicious and inauspicious Bhavas. ag Khalu, surely. 
qq Punnam, Punya. wa Pavam, Papa. gifà Havanti, become. mä 
Satam, Satavedaniya. &@zı3 Suhau, auspicious life. wa Namam, 
name. mz Godam, Gotra. yu Punnam, Punya. =a Cha, and. wate 
Parani, the rest. mä Pavam, Papa. 


38. The Jivas consist of Punya and Papa surely having auspi- 
cious and inauspicious Bhavas (respectively), Punya is Satavedaniya, 
auspicious life, name and class, while Papa is (exactly) the opposite 
(of these). 


COMMENTARY 


The real characteristic of a Jiva is consciousness, purity and 
bliss. But through the eternal chain of Karmas, bondage is produced 
and Jivas enjoy weal (Punya) or woe (Papa), according as they are 
possessed by auspicious and inauspicious Bhavas. The auspicious 
Bhavas are said to consist of freedom from delusior, acquirement of 
perfect faith and knowledge, practice of reverence and obeisance, ob- 
servance of the five vows viz. truth, non-injury, chastity, non-accept- 
ance of worldly objects and refraining from stealing, subduing of the 
four passions, Anger, Pride, Illusion and Greed, victory over the un- 
controllable scnses and practice of penances. The’ inauspicious 
Bhavas are opposites of each of these. Accordingas a Jiva is Doss- 
essed of these auspicious or inauspicious Bhavas, it has merits of ' 
demerits resulting in weal or woe. 


Thus, a Jiva enjoys happiness or misery, according asitis actua- 
ted by different kinds of Bhavas mentioned above. 


In Tatvarthadhigama Sutra, we have—“Punya consists of Sata- 
vedaniya, Subha Ayu, Subha Nama and Subha Gotra, and Papa con- 
sists of the opposites of each of these.” We have seen that there 
are eight kinds of Karma: Jnanavaraniya, Darshanavaraniya, Moha- 
niya, Antaraya, Vedaniya, Ayu, Nama and Gotra and that the first 
four of these are known as Ghatiya Karmas while the last four are 
named Aghatiya Karmas. Among these, all the Ghatiya Karmas may 
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be said to be Papa, while the Aghatiya Karmas may be either Punya 
or Papa. 


Satavedaniya is that Karma by which a soul feels pleasure in 
external objects and by the assistance of which things which are 
gratifying to the soul may be procured. Subha Ayu (Auspicious life) 
consists in having an existence as a god, human being or a beast. 
Subha Gotra (Auspicious family) consists in being born ina high 
status of life. Subha Nama (Auspicious name) consists of fame, etc., 
and is of various kinds. All these make up what is known as 


Punya. 


Papa, on the other hand, consists of Asatavedaniya or that 
Karma which produces pain and procures objects causing pain, Asubha 
Ayu (Inauspicious life) viz. an existence in hell, Asubha Gotra (In- 
auspicious family) comprising a birth in low status and Asubha 
Nama (Inauspicious name) consisting of disgrace, etc. 


With this ends that section of Dravya-samgraha which treats of 
the seven Tatvas (principles) viz. Asrava, Bandha, Samvara, Nirjara, 
Moksha, Punya and Papa. The next section will deal with the manner 
by which one can attain liberation. 


AAS AM WI ALA AMAT BI FT | 
agia saad afaareat fort acat N ze N 


Sammaddamsana nanam charanam Mokkhassa karanam 
jane, 


Vavahara Nichchayado tattiyamaio nio appa.—(39) 


Padapatha—va@ Vavahara, from the ordinary point of view. 
amga gici awit Sammaddamsana nanam charanam, perfect faith, 
knowledge and conduct. ala @®@ Mokkhassa, of liberation. „aiqi 
Karanam, cause. 3ÑÙ Jane, know. fasazi Nichchayado, really. 
aRar Tattiyamaio, consisting of these three fast Niyo, of one’s 
own, 4 Appa, soul. 


39. Know that from the ordinary point of view, perfect faith, 
knowledge and conduct are the cause of! liberation, while really 
one’s own soul consisting of these three (is the cause of liberation). 


COMMENTARY 


Now the author proceeds to lay down the ways and means to 
liberation. To attain liberation one must have Perfect Faith, Perfect 
Knowledge and Perfect Conduct. These thrée will be further explain- 
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ed in Verses 41—43, These are technically known as the three jewels 
in Jain works. The three jewels are means to liberation from the 
ordinary point of view. But really these three jewels cannot exist 
elsewhere than in the soul; so, to be accurate, it is the soul which 
can produce liberation, This will be emphasised in the next verse. 


wua; q ase BM yag wuurafargiz 1 
aag afana Afa g AACA BIKA ATT i Yo l 


Rayanattayam na vattai appanam muyatu annadavi- 
yamhi, 

Tamha tattiya-maio hodi hu mokkhassa karanam 
ada.—(40) 


Padapatha—su’ Appanam, the soul. gag, Muyatu, except- 
ing. aaya Annadaviyamhi, in any other substances. Wadd 
Rayanattayam the three jewels. q Na, not. 42 Vattai, exist. Tagl 
Tamha, therefore. aiaz Tattiyamaio, consisting of these three. #121 
Ada, thesoul, g Hu, surely. maea Mokkhassa, of liberation, arai 
Karanam, cause of. &fz Hodi, becomes. 


40. The three jewels (i.e. Perfect Faith, Perfect Knowledge and 
Perféct Conduct) do not exist in any other substance excepting the 
soul. Therefore, the soul surely is the cause of liberation. 


COMMENTARY 


It has been laid down that, in order to attain Moksha or 
liberation, one must have Perfect Faith, Perfect Knowledge and 
Perfect Conduct. These three are, therefore, the means to liberation. 
But these should not be considered to be apart from rhe soul, for 
nowhere but in the soul can each or all of these exsist. It is the soul 
possessed of all these three jewels that is really fit for liberation. 
Strictly speaking, therefore, the soul itself attains liberation when it iœ- 
possessed of certain characteristics (viz. these three jewels). But 
from the ordinary point of view, we regard the three jewels as apart 
from the soul as the causes of liberation though from the realistic 
point of view, the soul possessed of these three jewels is the cause of 


Moksha 
Aaa aad am i FT | 
gea fuaaga are ari g Afa afa afte n ve | 


Jivadisaddahanam sammattam ruvamappano tam tu, 
Durabhinivesavimukkam nanam sammam khu hodi sadi 


jamhi,—(41) 
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Padapatha—silafz-agzau_ Jivadi-saddahanam, faith in Jiva, etc., 
aad Sammattam, Samyaktva (Perfect Faith). ¢ Tam, that. saat 
Appano, of soul. #4 Ruvam, quality. g Tu, and. afg Jamhi, that. 
af Sadi, being. @ Khu, surely. aq Nanam, Jnana (knowledge), 
aAA Durabhinivesavimukkam, free from errors. aa Sammam, 
perfect. az Hodi, becomes, 


41. Samyaktva (perfect faith) is the belief in Jiva, etc. That is 
a quality of the soul, and when this arises, Jnana (knowledge), being 
free from errors, surely becomes perfect. 


COMMENTARY 


Jiva, Ajiva, Asrava, Bandha, Samvara, Nirjara and Moksha are 
the seven Tatvas (essential principles) of Jainism. A sincere 
belief in these Tatvas is called Samyaktva or Perfect Faith. The 
first step to liberation, according to Jainism, is to have a belief in 
these essential principlesʻof Jainism. It is only after a person 
has this faith that he can attain Perfect Knowledge. He may 
have knowledge of substances before he attains Perfect Faith ; but 
this knowledge is apt- to be fallacious, for errors might creep in the 
same, For example, a person may have a knowledge of the aforesaid 
seven principles of Jainism, but that knowledge may be vague or 
indefinite or it may be full of doubts, or it may be entirely wrong. 
These clefects of knowledge arise, because the person has not at that 
time perfect faith in the essetial principles "of Jainism, for Perfect 
Faith in such principles is incompatible with doubts and indecision 
or a belief in opposite principles, Consequently, the knowledge of 
‘hese principles which succeeds Perfect Faith is free from errors 
or fallacy. This knowledge is known as Samyak Jnana (or Perfect 
Knowledge). 


daalena fsi MAEA | 
Tea a-m aar FT iy y? 1 


Samsaya-vimoha-vibbhama-viyajjiyam appaparasaru- 
vassa, 
Gahanam sammam—nanam sayaramaneyabheyam cha. 


—(42) 


Padapatha—daafaniefaeanfaahiad Samsaya - vimohavibbhama- 
viyajjiyam, freed from Samsaya (Doubt), Vimoha (Perversity) and 
Vibbhrama (Indefiniteness). TARJ, Sayaram, detailed. suqpa 
Appaparasaruvassa, of the real nature of ego and non-ego, eg 
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Gahanam, cognition. am -wq Sammam Nanam, Samyak Jnana or 


Perfect Knowledge. a Cha, and. saña, Aneyabheyam, of many 
varieties. 


42, Samyak Jnana (Perfect Knowledge) is the detailed cognition 
of the real nature of the ego and non-ego, is freed from Samsaya 
(Doubt), Vimoha (Perversity) and Vibhrama (Indefiniteness), and is of 
many varieties. 


COMMENTARY 


Correct knowledge, accorrding to Jain Nyaya philosophy must 
be free from the Samaropa (i.e. fallacies) This Samaropa 
is said to be of three kinds: Viparyaya or Vimoha (Perversity), 
Samsaya (Doubt) and Anadhyavasaya or Vibhrama (Indefiniteness). 
The cognition of an object as something which is quite the 
contrary of its real self, is known as Viparyaya or Vimoha. For 
example, if we think nacre to be silver,-we have a knowledge vitiated 
by Viparyaya or Vimoha (Perversity). Samsaya consists of 
doubt when our mind sways between this or that, without being 
able to assert the true nature of anything. For example, when 
we see a certain object from a distance and are unable to say ~ 
whether it is a man or a post, we have an instance of Samsaya 


or doubt. A knowledge that this is something without any clear idea of 
what it is, is called Anadhyavasaya or Vibhrama. For example, such 
a knowledge arises in the mind of a person wnen he touches something 
while he is moving. He is conscious that he has touched something, 
but is unable to say what itis. These being the varieties of fallacy, 
there is no doubt that in Perfect knowledge these are entirely absent. 
In the state of Perfect knowledge we have a clear idea of the real 
nature of everything, ego and non-ego. This idea is not of a shadowy 
kind, but consists of detailed knowledge. We have already dascribed 
the difference between detailed and detailless knowledge in the com- 
mentary on Verse 4, 


F AAU TAM Aaa Ta HEAT | 
ufaafaea us gaufa wad aad i ve N 


Jam samannam gahanam bhavanam neva kattumayaram. 

Avisesiduna atte damsanamidi bhannaye samaye—(43). 

Padapatha—*z Atte, things. sfaafagq Avisesiduna, without 
particulars. sqm Ayaram, detail. @4 Neva, not, aza Kattum, grasp-. 
ing. Jam, which. wad Bhavanam. things. aaa Samannam, general. 
WÅ Gahanam, perception. aaqa Damsanam, Darshana, sft Idi, this 
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aay Samaye, in the scriptures. azat Bhannaye, is called. 

43. That perception of the generalities of things without parti- 
cularities in which thete is no grasping of details, is called Darsana 
in (Jaina) scriptures. 


COMMENTARY 


Darshana is knowledge without details. For example, when a 
person sees a cloth, as long as he is only conscious of the existence 
of something called cloth, he is said to have Darshana. But when he 
begins to have knowledge of the details viz. the size, colour, etc. of 
that piece of cloth, he is said to have Jnana. We have already made 
this clear in the commentary on Verse 4, 


In Tatvarthadhigama Sutra of Umasvam:, we have “Samyak 
Darshana is faith in the principles of Jainjsm [sam sere maman” ? 1 2] 
That Darsana is not the same as the Darsana which we have described 
above. There Samyak Darshana means perfect faith, and details are 
present there, while here it means knowledge without details. 

auga UIT BeAr w gf saan | 

gia wre Hafa Ba g a Afa n vv n 
Damsanapuvvam nanam chhadumatthanam na dunni uvaoga. 
Jugavam jamha kevalinahe jugavam tu te dovi.—(44) 

Padapatha—aqueri Chhadumatthanam. of the Samsari Jivas 
gauged Damsanapuvvam, preceded by Darsana, wet Nanam, Jnana, 
34 gI Jamha, for this reason. ¢ftt Dunni, two, saat Uvaoga, Upayoga. 
FI Jugavam, simultaneously. u Na, not. a Tu, but. amè Keva- 


linahe, in Kevalis. * Te, those. ù Do, two. f Vi, together. qmi 
Jugavam, simultaneously. 


44. In Samsari Jivas, Jnana is preceded by Dargi:ana. For this 
reason (in him J, the two Upayogas (viz. Jnana and Darshana ) do 


not (arise) simultaneously. But in Kevalis, both of these two (arise) 
simultaneously. 


COMMENTARY 


Samsari Jivas or beings leading a mundane existence have 
Darshana or detail-less knowledge first of all. Then they have Jnana 
or knowledge, with details. But this is not the case with Kevalis, 
who have Darshana and Jnana at once. The reason for this difference 
is that in Samsari Jivas, there are hindrances known as Darshana- 
. varaniya and Jnanavaraniya Karmas (i.e. Karmas obscuring Darshana 

and Jnana), which must be destroyed or mitigated (Ksaya or Upasama) 
before Darshana or Jnana can arise, But in a Kevali, these obscuring 
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Karmas are entirely absent ; so Darshana and Jnana can both arise 
at the same time. Brahmadeva has illustrated this as follows. 
In the case of Samsari Jivas, the knowledge of the objects through 
Darshana and Jnana is gradual, first without, and then with details 
like the revelation of objectsby the light of the sun when it is 
obscured by clouds, but the appearance of Darshana and Jnana in 
Kevalis is like the sudden illumination of every object when the sun 
appears in a cloudless sky. The clouds represent the Karmas which 
obscure Jnana and Darshana. 


ogee fafufadt g fadt a are aria | 
qaafafeniaed aaga g farani xy N 


Asuhado vinivitti suhe pavitti ya jana charittam. 
Vadasamidiguttiruvam vavaharanaya du jinabha- 
niyam.--(45) 


padaptha—see7z! Asuhado, from what is harmful, fafafad 
Vinivitti, refraining. 4 Ya, and. at Suhe, in what is beneficial. 
qà Pavitti, engagement. aR Charittam Charitra, (Conduct), aÑ Jana, 
know. z Du, but. azrua V avaharanaya, according to Vyavahara Naya. 
aafaa Vadasamidiguttiruvam, consisting of Vrata, Samiti and 
Gupti. aiaa, Jinabhaniyam, mentioned by the Jina. 

45. Know Charitra to be refraining form what is harmful and 
engagement in what is beneficial. But according to Vyavahara Naya. 
Charitra (Conduct) has been mentioned by the Jina to consist of 
Vrata, Samiti and Gupti. 


COMMENTARY 


From the ordinary point of view, Vratas (Vows), Samitis 
(Attitudes of carefulness ) and Guptis (Restraints) may be said to 
constitute Charitra (Conduct). We have already described what 
Vratas, Samitis and Guptis are in Verse 35. One who is immersed 
in worldly aspirations and attached to worldly objects, one whose 
soul is possessed of attachment and aversion, one who listens non- 
Jain scriptures, one who has a vicious mind, keeps evil company 
and follows the terrible evil path of life, is said to be active in the 
pursuit of what is harmful (Asubha ). Refraining from these and 
engagement in the opposite of these by practising the five Vratas, 
five Samitis and three Guptis lead to what is beneficial (Subha). 
,Charitra (Conduct) consists in the pursuit of what is benefical and 
avoidance of what is harmful. 
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What is really Samyak Charitra (Perfect Conduct ) will appear 
from the next verse. 


areia aart mapag | 
wierd & fari a T anA we l 


Bahirabbhamtarakiriyaroho bhavakaranappanasattham, 
Nanissa jam jinuttam tam paramam samma charittam. 


—(46) 


padapatha—saarauaaz Bhavakaranappanasattham, to destroy 
the causes of Samsara. # Jam, which. wifes, Nanissa, of one who 
has knowledge. aféiacfaRanial Bahirabbhamtarakiriyaroho, the check- 
ing of external and internal actions. @ Tam, that. fraud dinuttam, 
mentioned by the Jinas. xwa Paramam, excellent. sata Samma- 
charittam, perfect conduct. 


46. That checking of external and ‘internal actions by one who 
has knowledge, in order to destroy the causes of Samsara, is the 
excellent Samyak Charitra (Perfect Conduct). mentioned by the Jina. 


COMMENTARY 


In the previous verse, Charitra (Conduct) from the ordinary 
point of view has been described. In this verse we are introduced 
to Charitra from the realistic point of view. 


When a person checks all external activities of body and 
speech, together with all internal activities of the mind, so that all 
hindrances to the understanding of the true character of the soul are 
removed, he is siad to have Samyak Charitra (Perfect Conduct), By 
this means, the person becomes free from all influx of beneficial or 
harmful Karmas, which cause Samsara or worldly existence. Perfect 
Conduct therefore consists in checking all kinds of activities which ` 
are opposed to the characteristics of the soul, which is void of all 
actoins,eternal and consisting of pure Jnana and Darsana. 


aiii state wre afa & gett Ferra | 
aHet Tafaar Tt WT AAEE It Yo I 
Duvihampi mokkhaheum jhane paunadi jam muni 
niyama, 


Tamha payattachitta juyam jhanam samavbhasaha. 
—(47) 
Padapatha—s Jam, , because. g Muni, a sage. fran Niyama, 
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by the rule. gë Duviham, two kinds. ft Pi, both, am e, Mokkhaheum, 
the cause of liberation. mù Jhane, by meditation, mre Pauunadi, 
gets. TEI Tamha, therefore, Jå Juyam, you. waaa Payatiachitta, 
with careful mind, wa Jhanam meditation. aaa. aë Samavbhasaha, 
practise. 


47. Because by the rule a sage gets both the (Vyavahara and 
Nischaya ) causes of liberation by meditation, therefore (all of ) you 
practise meditation with careful mind. 


COMMENTARY 


Perfect faith, perfect knowledge and perfect conduct are the 
causes of liberation from the ordinary point of view, while really the 
soul itself possessed of these three is the cause of liberation. By 
meditation, one can have perfect faith, perfect knowledge and perfect 
conduct, and one can under stand the soul also only through medita- 
tion. Therefore, Dhyana or meditation is of supreme importance for 
a person who seeks liberation. The author, therefore, in this verse 
asks everyone who is eager. to attain liberation to practise meditation. 


AT Bsa AT WI AT geg eg hugaag | 
farfasag oe fad fafana AT ys n 


Ma mujjhaha ma rajjaha ma dussaha itthan-itthaat 
thesu, 


Thiramichchhaha jai chittam E E T TA 
—(48) 
padapatha—s8 Jai, if. Afrana Vichittajhanappasiddhie, to 


succeed in various kinds of meditation. faï Chittam, mind. fat Th iram, 
fixed. sg Ichchhaha, wish. fugada Itthanittha-atthesu. ip 


beneficial and harmful objects, m Ma, do not. asm Mujjhaha, 
be deluded. m Ma, do not. «wit Rajjaha, be attached to. m Ma, do 
not. gee Dussaha, be averse to. 


48. If you wish to have your mind fixed in order to succeed 
in various kinds of meditation, do not be deluded by or attached to 
beneficial objects and do not be averse to harmful objects. 


COMMENTARY 


To succeed in the practice of meditation, one must be free from 
all disturbing feelings. He should neither be attracted to pleasant 
objects nor repulsed by unpleasant objects. He should be indifferent 
to everything, may it be beneficial or harmful. By this means, he 
would be able to fix his soul upon itself, as the calmness of his mind 
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would remain undisturbed through the disappearance of disturbances 
arising from attachment and aversion. 


TAHT Get PI Az AT a Tag RUZ | 
Ta wet a TEAT uve i 


Panatisa sola chhappana chadu dugamegam cha 
javaha jhaeha, 
Parametthivachayanam annam cha guruvaesena.--(49) 


padapatha—nafzqraaa Parametthivachayanam, signifying the 
Paramesthis, qurita Panatisa, thirty-five. at Sola, sixteen. & Chha, 
six. 9 Pana, five. a Chadu, four. gm, Dugam, two. 4 Cha, and. a 
Egam, one. 4 Cha, and. aeauau Guruva—esena, by the instruction of 


the Guru (preceptor ). 32a Annam, others wae Javaha, repeat. ee 
Jhaeha, meditate. 


49. Repeat and meditate on (the Mantras), signifying the 
Paramesthis and consisting of thirty-five, sixteen, six, five four, two 
and one (letter) and other (mantras) taught by the Guru (preceptor). 


COMMENTARY 


In this verse, we are introduced to the daily prayer of the 
Jains. In all religions, a formula consisting of the daily prayer has 
been prescribed ; and in Jain religion, this prayer can be lengthened 
or shortened, according to the occasion or capacity of the worshipper, 

The full prayer is as follows : 


“Namo Arihantanam, namo Siddhanam, namo Ayariyanam, 
namo Uvajjhayanam, namo loe savvasahunam.” 


[“arat aea, wat fare, wat safer, | 
WHY SAFIN , UAT AT aag 1” | 


I. E. “Obeisance to the Arhats, obeisance to the Siddhas, 
obeisance to the Acharyas, obeisance to the Upadhyayas and 


obeisance to all Sadhus in the univers.” This prayer in original consists 
of thirtyfive words. 


Who are meant by the words Arhat, Siddhas, Acharyas, Upa- 
dhyayas and Sadhus, will appear from Verses 50, 51, 52, 53 and 54 
respectively. These five classes of beings who are to be revered 
are known as Pancha Paramesthis (the five supreme beings). 

Instead of the full Mantra, one may utter “Arihanta Siddh 
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Ayiria Uvajjhaya Sahu” [“aftéa àz sie sama ag ” ] which 
consists of sixteen letters. The following Mantras, each consisting of 
six letters, may also be uttered :“ Arihanta Siddha” [“ aftéa gi ”], 
“ Arihanta si sa” [“aiftéa A at”) or “ Om namo siddhanam [“‘sifaat fara’), 
A Mantra still shorter, consisting of five letters, viz. “ A sia u sa” 
(“sfasiaat” ] in which only the first letters of the words Arhat, 
Sidddha, Acharya, Upadhyaya and Sadhu are taken, may also be 
used. Again the following Mantras, each consisting of four letters, 
may be employed : “ sa” [Arahanta] or “ A si sahu “ (“a fà az” J. 
There are thtee Mantras, each consisting of two letters viz. 
“Siddha ” [Re] [“aar”’] and“ Om nhi ” [st wet” |. Lastly, 
combining the first letter of the five words denoting the Pancha 
Paramesthis we get a Mantra of one letter viz.“ Om” [‘”] 
Some say that “ A ” [“s”] is also a Mantra of one letter, 


These, therefore, are Mantras consisting of thirty-five, sixteen 
six, five, four, two and one letter respectively. These Mantras shoul’d 
be uttered audibly or repeated mentally. Besides these Mantras, one 
may utter or meditate on other Mantras taught by one’s spiritual pre- 
ceptors. The commentator, Brahmadeva, says that examp’es of such 
Mantras may be found in the work entitled ‘Pancha-namaskara” 
consisting of twelve thousand verses, 


uzasa SALTITSUTTATAULAA ESAT | 
gazd aca gal nfa fafafasat yo 


Natthachadughaikammo damsana-suha-nana-viriya-maio 
Suhadehattho appa suddho ariho vichintijjo.—(50) 


Padapatha—azacaeaea Natthachadughaikammo, one who has 
destroyed the four Ghatiya, Karmas, z augua Damsana-suha- 
nana-viriya-maiyo, possessed of faith, happiness, knowledge artd 
power. Èze Suhadehattho, existing in an auspicious body. at 
Suddho, pure. 3 Appa. soul. afte} Ariho, Arhat. fafifastt Vichin- 
tijjo, to be meditated up. 


50. That pure soul existing in an auspicious body, possessed of 
(infinite) faith, happiness, knowledge and power which has destroyed 
the four Ghatiya Karmas, is to be meditated on as an Arhat. 


COMMENTARY 


The four kinds of Karma viz. Jnanavaraniya, Darsanavaraniya, 
Mohaniya and Antaraya destroy the natural characteristics of a soul, 
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For this reason, these are known as Ghatiya Karmas (destroying Kas- 
mas), (1) An Arhat is freed from these four kinds of Karmas, and 
consequently he possesses the following four excellent qualities, each 
of which appears at the disappearance of each of the four Ghatiya 
Karmas : vız.. perfect knowledge (arising from the destruction of 
Jnanavaraniya Karma), perfect vision (arising. from the destruction of 
Darsanavaraniya Karma), infinite happiness (arising from the destru- 
ction of Mohaniya Karma] and’infinite power (arising from the des- 
truction of Antaraya Karma). An Arhat is, therefore, bereft of . 
of Jnanavaraniya, Darsanavaraniya, Mohaniya and Antaraya Karmas and 
possessed of infiniteVision knowledge, happiness and power. An Arhat is also 
Suddha (pure] as he is void of eighteen kinds of faults viz. hunger, thirst, fear, 
aversion, attachment, illusion, anxiety, old age, sickness, death, fatigue, pers- 
piration, pride, displeasure, astonishment, birth, sleep and sorrow. From the 
realistic point of view, an Arhat is without a body, but from the ordinary point 
of view, we speak of an Arhat to posses a body known as Audarika which is 
brilliant as thousand suns, 


An Arhat has one thousand and eight synonyms e.g. Vitaraga, 
Sarvajna,etc. According to Jainism, when an Arhat is conceived, is 
born, is first engaged in penances, is in a state of attaining perfect 
knowledge and is in the last stage of obtaining Nirvana, the gods, 
Indra, etc., are said to worship him, These worshippings are techni- 
cally known as Pancha-mahakalyana. 


uzar AAAI ATTA SST | 
gfeararet m fret weg alah yeu 


Natthatthakammadeho loyaloyassa janao dattha, 
Purisayaro appa siddho jhaeha loyasiharattho.—(51) 


Padapatha—azzameet Natthatthakammadeho, void of bodies 
produced by eight kinds of Karmas. amawa Loyaloyassa, of Loka and 
Aloka. mua Janao, knower. 731 Dattha, seer. yfarant Purisayaro, 
having the shape of a Purusha. mae Loyasiharattho, staying at 
the summit of the universe. sq Appa, soul. fet Siddho, Siddho. wieg 
Jhaeha, meditate. 


51. Meditate on the Siddha—the soul. which is bereft of the 
bodies produced by eight kinds of Karmas, which is the seer and 
knower of Loka and Aloka, which has a shape like a human being and 
which stays at the summit of the universe. 
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COMMENTARY 


Really speaking a siddha is without a body, and hence incapable 
of being perceived by the senses. But from the ordinary point of 
view, a Siddha is said to have a shadowy shape, resembling the figure 
of a human being. That is to say, the shape of a Siddha resembles 
a human figure, but is not clearly defined. The body is like the sha- 
dow of a human being. A Siddha may attain a higher stage which 
is the final one. A Siddha’s body is therefore a little less than the 
final body, 


A Siddha has not, therefore, a gross body which results from eight 
kinds of Karmas. He lives at the summit of Lokakasa or the univer- 
se in a place called the Siddha-sila, beyond which Alokakasa begins. 
A Siddha, however, has knowledge of everything in Lokakasa and 
Alokakasa, which existed in the past, exists in the present or will 
exist in the future. Such isa Siddha according to Jainism, and he 
should be distinguished from the persons ordinarily known as Siddhas 
whoattain wonderful powers. In the Yoga philosophy such powers 
are known as Bibhutis. 


aua aaah LAAT |; 
meq Wt A gaa at Arafat wait Aa uy 
Damsanananapahane viriyacharittavaratavayare, 
Appam param cha junjai so ayario muni jheo.--(52) 


Padapatha.---z7 aqu uaz Damsanananapahane, in which faith 
and knowledge are eminent. a@iftaaftuacaaent Viriyacharittavaratava- 
yare, in the practice of Virya, Charitra and excellent Tapa. sui 
Appam, himself. a Cha, and. % Param, other. 33% Junjai, fixed. 


at So, he. at Muni, sage. aaftst Ayario, Acharya. #3 Jheo, to be 


meditated, ii 


52. That sage who attaches himself and othérs to the practice 
of Virya (Power), Charitra (Conduct) and Tapa (Penance) in which 
faith and knowledge are eminent is to be meditated as -Acharya 
(Preceptor). “a 


COMMENTARY 


An Acharya is one who practises the five Acharas (kinds of 
conduct) and advises his distiples-to do the same, The five kinds of 
Acharas are Darsanachara, Jnanachara, Charitrachara, Tapachara and 
Viryachara. Darsanachara is the turning of oneself to the faith 
that the soul, consisting of supreme consciousness, is separate from 


The Sacred Book of the Jains 7 


everything else and is the only thing to be meditated on. Jnanachara 
is the turning of oneself to attainment of the knowledge that the 
natural characteristics of the soul have no connection with delusion, 
etc. or attachment and aversion, Charitrachara consists in making 
the soul tranquil after freeing it from all kinds of disturbances aris- 
ing from attachment etc., so that it may enjoy perfect bliss. Tapa- 
chara consists in the practice of various kinds of penances by which 
one can conquer reprehensible desire and attain a true conception 
of the soul. Viryachara is giving full scope to one’s inherent power, 
so the first four Acharas might not be hindered or destroyed. 


An Acharya is, therefore, one who is always engaged in all these 
five kinds of practices, and by precept as well as by example makes 
his disciples perform the same. Brahmadeva in his commentary 


quotes the following verse which gives the characteristics of an 
Acharya : 


SATU TTA HAT ATA | 
aegagi acarafee eat az 1” 
i, e. “I always bow to Dharmacharya (the preceptor of religion) who 


possesses the thirty-six qualities, advises the practice of the five kinds 
of Acharas and is always kind to his disciples,” 


a Uday fered eaa fered | 
a saat wT akaa WA TET Uys 


Jo rayanattayajutto nichcham dhammova-esane nirado, 
So uvajhao appa jadivaravasaho namo tassa.—(53) 


Padapatha.--a! Jo, who. waaagil Rayanattaya-jutto, poss- 
essed of the three jewels. faa’ Nichcham, always. waacat Dhammo- 
vaesane, in preaching religious-truth. fat Nirado, engaged. a So, 
he. aaa Jadivaravasaho, the greatest of great sages, soq Appa, 


soul. sqm Uvajhao. Upadhyaya, (teacher). aa Tassa, to him, 
wit Namo, salutation. 


53. That being, the greatest of the great sages who being poss- 
essed of the three jewels, is always engaged in preaching the religious 
truths, is (known as) Upadhyaya (Teacher). Salutation to him. 


COMMENTARY 


Upadhyaya or Teacher is one who is always engaged in teach- 
ing others the tenets of Jainism. Heis a man possessed of perfect 
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faith perfect knowledge and perfect conduct. From his preachings 
a person knows his duties, and regulates himself by practising what 
is desixable and avoiding what is undesirable. The place of Upa- 
dhyaya is high among the Jain sages, ashe directly encourages prac- 
tice of religion by continually preaching the principles of religion. - 


gauan AM AHaea aT g ahs | 
amaf rege ae A BU WAT aT yy 


Damsana-nana-samaggam maggam mokkhassa jo hu 
charittam. 
Sadhayadi nichchasuddham sahu sa muni namo tassa. 
— (54) 

Padapatha—3 Jo, that. qui Muni, sage. zaqurmaata Damsa- 
na-nana-samaggam, with perfect faith and perfect knowledge. ARa% 
Mokkhassa, of liberation. wa Maggam, path. fuaga Nichchasud- 
dham, always pure. alftd Charittam, conduct. 3 Hu, well. maaf Sadh- 
ayadi, practises. 4Sa,he. am Sahu, Sadhu. aa Tassa, him. wt 
Namo, obeisance. 


54. That sage who practises well conduct which is always 
pure and which is the path of liberation. with perfect faith and kno- 
wledge isa Sadhu. Obeisance to him. 


COMMENTARY 


A Sadhu is one who is always active in attaining perfect conduct 
with perfect faith and perfect knowledge, and practises penances. 
The external effort of a Sadhu is seen when he tries to have perfect 
faith, knowledge and conduct, and practises excellent penances. The 
internal effort of a Sadhu is made when he fixes his mind upon the i 
soul itself which is the only receptacle of perfect faith knowledge 
and conduct and: excellent penances. A Sadhu is, therefore, one who 
is characterised’ by activity while moving in the path of liberation. 
This activity is solely directed to the attainment of means to libera- 
tion. 

Herewith ends the detailed description of the characteristics of 
five kinds of Paramesthis, reverence to whom was inculcated in 
Verse 49. Brahmadeva in, his commentary. said that though reverence 
to five Paramesthis is prescribed from the ordinary point of view, it 
is really the soul, the substratum of the Paramesthis, which.is to be 
mediated upon. 
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q fafa feat farea et oar arg | 
HIT Tae arg a aca freag ara yy 
Jam kinehivi chintanto nirihavitti have jada sahu, 
Laddhunaya eyattam tadahu tam tassa nichchayam 
jhanam.—(55) 

Padapatha—sz1 Jada, when. ae Sahu, Sadhu. wa Eyattam, 
concentration. aaqw4 Laddhunaya, attaining. sfafafa Jamkinchivi, 
anything whatever. faa Chintanto, meditating. fate Nirihavitts, 
void of conscious effort. aì Have, becomes. azt Tada, then. 7& 
Tassa, his. ä Tam, that. ma Nichchayam, real. ret Jhanam, 
meditation. s3 Ahu, is called. 

55. When a Sadhu attaining concentration becomes void of con- 


scious effort by meditating on anything whatever, that stateis called 
real meditation. 


COMMENTARY 


Brahmadeva in his commentary on this verse says that in the 
primary stage of meditation it is necessary to think of objects other 
than the ego, e. g. the five Paramesthis etc, to steady the mind. 
When the mind becomes steady by constant practice, as aforesaid, we 
can arrive at the second stage, where we meditate on the soul itself, 
This is real meditation. In this stage, one is void of the ten kinds of 
extetnal possessions and fourteen kinds of internal hindrances belong- 
ing to the mind. The external possessions are lands, houses, gold, 
silver, wealth, rice, male and female servants, metals other than 
gold and silver and utensils. A person immersed in meditation does 
not at all care about the attainment of all or any of these 
worldly possessions. At the same time, he is berett of delusion, 
knowledge of the three kinds of sexes, laughter, attachment, aversian, 
sorrow, fear, hatred, anger, pride, illusion and greed. These cause 
the loss of equilibrium of the mind. A person being void of these can 
concentrate his mind upon anything, and thus attain excellent 
meditation. 


ut fage at aaa aT fag fafa aor ate fad 

gar aaf way Raa ot ga ST nn yg ul 

Ma chitthaha ma jampaha ma chintaha kimvi 
jena hoi thiro, 


Appa appammi rao inameva param have 
jjhanam.—(56) 
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Padapatha—fafa Kimyi, anything. ar Ma, do not. fase 
Chitthaha, act. m Ma, donot. s33 Jampaha, talk. a Ma, do not 
faae Chintaha, think. a Jena, by which. a Appa, soul. safa 
Appammi, in the soul. tat Rao, attached. fa Thiro, fixed. ee Hoi, 
becomes. %44 Inam, this. są Eva, surely. Ww Param, excellent. 
any Jjhanam, meditation. gẹ Have, is, 


56. Do not act, do not talk, do not think, so that the soul may 
be attached to and fixed in itself. This only is excellent medita- 
tion. 

COMMENTARY 


To attain excellent Dhyana (meditation), one should turn all his 
faculties inwards, and restrain all outward movement of the same. 
First of all, it is necessary to stop all actions and refrain from talk 
and thought of anything else. Then the soul should turn upon itself 
and begin to meditate on its own nature. This is Dhyana. To reach 
this stage, one must first check all activities of body, mind and speech 
which produce disquietude of the soul, for it is impossible to arrive at 


the quiet stage neccessary for meditation if we do not first check 
the disturbing elements. 


aaga VAT PARÀ gà AHA | 
ayer Rafia ade aa ale uu ye ue 
Tavasudavadavam cheda jjhanarahadhurandhareo 
have jamha. 
Tamha tattiyanirada talladdhie sada hoha.~—(37)} 
Padapatha—set Jamha, because. aagaaza Tavasudavadavam, 


possessed of Tapa, Sruta and Vrata. 421 Cheda, soul. samage 
Jjhanarahadhurandharo, the holder of the axle of the chariot of 
Dhyana. gł Have, is. aagi Tamha, therefore. agate Talladdhie, to 


attain that. zt Sada, always. aftafazzr Tattiyanirada, engaged in 
these three. g Hoha, become. 


57. Asa soul which (practises) penances, (holds) vows and {has 
knowledge of) scriprures, becomes capable of holding the axle of the 
chariot of meditation, so to attain that (meditation) be always 
engaged in these three (i.e. penances, vows and Sastras). 


COMMENTARY 


It is said that only he who practises penances, keeps vows and 
acquires knowledge of scriptures, becomes capable of practising medi- 
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tation by concentrating his mind on the inward soul. Therefore, it is 
absolutely necessary for one who wishes to practise meditation to turn 
himself first of all towards the practice of penances, keeping of vows 
and knowing the scriptures. 


The twelve kinds of penances (Tapa), six external (Vahya) and 


six interal (Abhyantara) and the five kinds of Vrata have been 
described in Verse 35, 


waa Baer Aa- T | 

Maig ayga Aaaa afi Fu xs n 

Davvasamgahaminam muninaha dosasamchaya- 
chuda sudapunna, 


Sodhayantu tanusuttadharena Nemichandamuni- 
na bhaniyam jam.—(58) 


Padapatha—aygmtu Tanusuttadharena, whose knowledge of 
Sastras is very little. Qizga Nemichandamunina. the sage Nemi- 
chandra. sui Jam, which. ea Inam, this. aang Davva-samgaham, 
Dravyasamgraha. afii Bhaniyam, told. aqvm Sudapunna, full of the 
(knowledge of Sastras), ziadaagat Dosasamchayachuda, void of the 


collection of faults. afari Muninaha, the great sages. Aig Sodha- 
yantu, correct. 


58. Let the great sages, full of the (knowledge) of Sastras and 
freed from the collection of faults, correct this Dravya-samgraha 


which is spoken by the sage Nemichandra who has little (knowledge) 
of the Sastras. 


COMMENTARY 


In this last verse, the author, Nemichandra Siddhanta-chakra- 
varti, in all humility belittles himself and acknowledging that there 
may be defects in his work, asks the great sages to correct the same. 
The metre of this verse is different from the preceding ones, as it is 
the colophon containing the name of the work and the author, 


The End. 


